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It is natural, given the difficulties of the subject and the 
mystery which surrounds it that strangers to India should have 
failed to understand Mantra. They need not, however, have then 
(as some have done) jumped* to the conclusion that it was “ mean¬ 
ingless superstition.” This is the familiar argument of the lower 
mind which says “ what I cannot understand can have no sense 
at all.” Mantra is, it is true, meaningless to those tvho do not know 
its meaning. But there are others who do and to them it is not 
''superstition.” It is because some English-educated Indians are 
as uninstructed in the matter as that rather common type of Western 
to whose mental outlook and opinions they mould their own that it 
was possible to find a distinguished member of this class describing 
Mantra as “ meaningless jabber." Indian doctrines and practice 
have been so long and so greatly misunderstood and misrepresented 
by the foreigner that it has always seemed to me a pity that those 
who are of this Punyabhumi should, through misapprehension, 
malign without reason anything which is of their owni This does 
not mean that they must accept what is in fact without worth 
because it is Indian but they should at least first understand what 
they condemn as worthless. 

When l first entered on a study of this Shtlstra I did so in the 
belief that India did not contain more fools than exist amongst 
other peoples but had on the contrary produced intelligences which 
(to say the least) were the equal of any elsewhere found. Behind 
the unintelligent practice which doubtless to some extent exists 
amongst the multitude of every faith I felt sure there must be a 
rational principle, since men as a whole do not continue throughout 
the ages to do that which is in itself meaningless and is therefore 
without result. I was not ^disappointed. The Mantra Sh&stra, so 
far from being rightly described as “meaningless superstition” or 
“ jabber," is worthy of a close study which, when undertaken, will 
disclose its value to minds free from superstition, of metaphysical 
bent, and subtly-seeing ( Sflkshmadarshin ). A profound doctrine 



^ingeniously though guardedly set forth is contained in the Tantras 
of the Mantra ShUstra or Agamas. This is an auspicious time in 
which to open out the secrets of this AdhyAtmib science. For here 
in this country there has been a turn in the mle. The class of 
Indian who was wont to unite with the Euronean critic of his 
motherland in misunderstanding and misrepresenting her thoughts 
and institutions, is to Her good fortune gradually disappearing. 
Those who are recovering from the dazzle produced on its first 
entrance by an alien civilization are able to judge aright both its 
merits and defects as also to perceive the truth of the saying of 
Schiller “ Hold to your native land for your strength comes from 
it." Ans vaterland ans teure schliess dicb an. Da sjnd die starken 
wurzeln deiner Kraft. Again in the West there is a movement 
away from the materialism which regarded that alone as “ real” 
which is gross sensible matter; and towards that standpoint 
whence it is seen that thought itself is a thing which is every whit as 
real as any external object. Each is but an aspect of the one 
conscious Self whence both mind and matter proceed. This Seif or 
Chit is the Soul of the universe, .and the universe is Chit which has 
become its own object. Every being therein is consciousness that 
is Chit manifesting as the multiple forms of mind and matter which 
constitute tne universe. This Western movement is called .by its 
adherents “ New Thought" but its basal principles are as old as the 
Upanishads which .proclaimed that all was Feeling-consciousness 
(Chit) and therefore what a man thought that he became. In fact 
thought counts for more than any material means whatever. I am 
not however here entering upon a general defence of so immense a 
subject for this cannot be compassed in an article such as this. The 
present note is but a short summary of the result of'some enquiries 
recently pursued in Kashmir with a view to ascertain the notions’ of 
the Northern Shaiva school on several matters which I had been 
studying in connection with an intended work on the wakening of 
the spiraline energy or Serpent Power. I was already aware, as the 
Kularnava Tantra (one of the foremost Tantras of (he " Bengal" 
school) indicates, that the Shaiva-sbakta Darshana and not 
Shangkara’s exposition of Vedanta is the original philosophical 
basis of the Sh&kta faith though some who call themselves Shfiktas 
seem nowadays to have forgotten if they were ever aware of that 
fact. In Kashmir, Kula Shastrl is, I Relieve, another name for-the 
Trika. But amongst several other objects in view I wished to link 
up the connection of certain Shaktis mentioned in the Kriya portion 
of the Shastras with the thirty-six Tattvas of the Shaiva-sh&kta 
school, their position in the scheme not being in all cases clear'to 
me according to the information previously ait my disposal. I have 



worked the matter out in more detail in the work which is now in 
the press, but the present article will summarise conclusions on 
certain points. . 

Being (Satti) is of two kinds, formless (Arfipa), and with form 
(Rupa.) iq the first the “I” ( Aham ) and the. “ This " {Main) or 
universe representing the Prakasha and Vimarsha aspects of 
experience are one. Shiva and Shakti exist in all the planes. But 
they are here undistinguishably one in the embrace of the Lord 
(Shiva) and “ the Heart of the Lord ’’ (Shakti). Shiva, is Chit. 
Shakli is ChidrUpinl. He is Para and She Para. This is the 
Perfect Experience which -is Ananda or “ Resting in the Self ” 
(Svarfipavishrinti). Shiva then experiences the universe as 
Parishakti that is Par&n&da and Pariv&k. This is the love of the 
Self for the Self. The Suprefne experience is the bliss of unalloyed 
Lore. The Idam then exists as Parashaldi. The two aspects are 
as it were one (Ekam iaiivam iva) to use a phrase in the Ahir- 
budhnya Samhilfi of the Pancharitra Agama. The " Supreme 
Sound” and " Supreme- Speech ” are thus the perfect Universe 
which is the supreme KaiHsa. This is the su¬ 
preme unitary experience in which, though the “ [ ” and 

the “This” do not cease to exist, they are both in their 
Svar&pa and thus mysteriously codescein one- unity of Being 
which is the “Two in.one." The whole process then of creation, 
that is the rise of imperfect or dual experience, is the establishment 
through the negation of Shakti ( nisliedha-vydpdrarfipa-shakti) of a 
diremption in the one unitary consciousness whereby the Aham and 
the Idam which had then existed, coalesced in one, diverge in 
consciousness until in our own experience the “ 1 ” is separated 
from the " This” seen as objects outside ourselves. 

The process of manifestation of. Mantra is that of cosmic 
ideation {Srhhtikalpand) in which Jnflna Shakti first merely formu¬ 
lates as thought the outlines of the Jimited universe which is about 
to emerge from and for consciousness, and which is called the 
“ thinkable ” {mautavyd) which through Nada which is Kn'ydshnk- 
iirilpa moves towards the " speakable " (Vfichya) with which a«ain 
consciousness identifies itself as Bindu which is characterised bv a 
predominance of activity (Kriydprddhdnynlakshaiui). Diversity 
(Ptithag-hhdva) is then produced b^ Bindu as Makara in the M;tv;i 
Tattva. Shakti as Uk&ra Creates' objects (Praiinya) as separate 
exigences and by the completion of the Tattvas objectivity is com¬ 
pletely revealed as Akira. To describe however adequately this 
grand system of Abhasa, as it is called, would require a mil expo-i- 
tion ’of the Northern or monistic bhaiva and the allied bhikU 



, -barshana oh which (he SliSkta- doctrine and practice of she /\qania;> ‘ 
is based. I can here only indicate shortly the Shakirs of the Muia 
Mantra or Pranava which are the cosrespondenccs from the Shakti 
aspect of the Shaiva-Shalda Tattvas. The accounts of the Shaktis 
vary but such variance is rather due to the fact that some accounts 
are fuller -than Others than to any substantial diiference in principle. 

The gist of the matter may be shortly stated as follows :—m 
creation, the three Shaktis, Jn&na, fchchhi, Knva, manifest These 
are manifested powers of the supreme Bindu. " What is here is 
there,” and these Shaktis of the Lord (Pafi) appear as the Gunas of 
Prakrit! in the Pashu ; or as it has also been said jnttna and Krmt 
with M&yft as the third appear as Satlva, fcajas, and Tamas of tire 
Purusha-Prakriti stage which is the immediate source of the cons¬ 
ciousness of the Pashu. Sv&nga-rupeshu bhaveshu patyurjninam 
kriyftcha yk M&y&tritiye te eva pashoh sattvam rajas tamah (Ishvara 
Pratyabhijnl IV 1, 4.) The creative consciousness (Shakti) projects 
the universe as all-diffusive Consciousness (Sadakhya Tattva) which 
considered from the mantra aspect is all-diffusive “ Sound,” that is 
■movement or Nctda.' Here the emphasis is on the Aham, which is 
yet coloured by the Idam as the universe faintly rises into the field of 
the changeless consciousness. Consciousness then identifies itself 
with the clearly , perceived Idam and becomes Bindu, Here the 
emphasis is on the Idam with which consciousness becomes a point 
(Bindu). Then the evolving consciousness holds the “ 1” and the 
“This” in equal balance (Samduddhiluraua) at which point Maya 
Shakti, which is the sense of difference ( Bliedabuddln ), inlervenes 
to separate the Aham (as Purusha) and Idam (as Prakriti) hitherto 
held as parts of the one Consciousness and the divisive power of 
Kala Shakti breaks up the universe so separated from the Self into 
that plurality of objects which is our ordinary worldly experience. 
The universe which in the Purusha Prakriti stage was seen as a 
whole though different from the Self is now also seen as separate 
but as a multitude of mutually exclusive beings. 

There is first a fivefold division of the “ five rays ” of Ora, 
namely, A, U, M, N&da, Bindu, Sb&nta. The Prapanchasflra Tantra 
says that j'agrat is Bi'ja, Svapna is Bindu, Sushupti is Nada, Turi'ya 
is Shakti and the Laya beyond is Shiinta. This is the simplest 
form of statement setting forth tone Shakti for each of the Varnas, 
and the Chandra-Bindu. In other words from Shiva-Shakti 
(which includes all the Tattvas down to the appearance of'the 
three Devatfts) these latter are produced. There is next a seven¬ 
fold division. Par&samvit or Paramashiva is not technically 
accounted a Taltva, for the Supreme Experience is Tattvltita, 



But if we include it as the transcendental aspect of the Shivatattva 
from which the Abhasa proceeds we get the number seven count, 
ing Purosha and Prakriti as two. The number seven is of 
frequent occurrence ; as in the case of the seven Shivas, namely, 
Parashiva, Sharobhu and the five Mabdpretas ; the seven Shaktis of 
the Ongkdra as given in the Shdradd Tilaka ; the seven Shaktis 
Unmant and the rest as given in the Commentary of Italicharana 
on the Shatchakranirupana chapter of Purndnanda Svami's work 
entitled Shntattvachintdmani published as the second volume of my 
Tantrik Texts ; and the three and a half coils of.Kundalini of 
which the Kubjikd Tantra speaks namely Purusha, Prakriti, Vikritb 
which it may-be observed when uncoiled and divided by its 
diameter gives seven divisions. 

The Shdradd speak’s of six Shaktis which with the Paramesh- 
vara who is Sachchidananda make seven namely :—Shiva, Shakti, 
Ndda, Bindu (Kdrana), Bindu (Karyya), Ndda (Kftryya) and Bija. 
The other seven Shaktis above mentioned are Unman? (or Unmana) 
Saman? (or Samand) Anji, Mahdndda (or Ndddnta), Ndda, Ardha- 
chandra and Bindu.' If in the first series we take Kdryya Nada 
which is described as the Mitha samavdya (mutual relation) of 1 
Shivarfipakdryya Bindu and Bija which is Shaktirupa as the, cor¬ 
respondence in ..this scheme of the Shaiva Shuddhavidya Tattva 
with its Samdnadhikarana then this series represents all the Shaiva 
Tattvas up to and including Purusha-Prakriti. The same remarks 
apply to the second series of Shaktis or causal forms (Karanarupa), 
The first is described by Kalicharana as the state in which all mind- 
ness (Manastva) that is ideation ceases. Here there is neither Kald 
nor Kdla for it is " the sweet pure mouth of Rudra ” (Shivapada). 
The second is the cause of all causes (Sarvakaranakaranam). The 
third which is also called by him Vydpikd Shakti appears in the 
beginning of creation. Mahdndda is the Rarana.Ndda which is 
Kriyd Shakti and the first appearance of Ndda, Shakti as Ndda is 
a development of the latter which is transformed into Ardhachandra 
and then Bindu. 

These Shaktis (as well as two others with AUM, making to¬ 
gether twelve) are explained according to Shaiva views in an 
account extracted from the Netra Tantra with .KshemardjaV Com¬ 
mentary and from the Tantraloka. There the Shaktis are given as 
Unmand, Samand, Vjdpikd (or Vydpin?) Anjam, Mahdndda, Ndda, 

’ Nirodhin'i, Ardhachandra, Bindu, Makdra, Ukdra, Akdra. The 
Sanskrit passages here given are the summary in his own language 
made for me by the Kashmirian Pandit Harabhatta Shdstri of 
Srinagar. 



‘‘When the Supreme Shiva beyond whom there is noughf, 
who is in the nature of unchanged and unchangeable illumination 
moves forth by His will such (willing movement as) Shakti (though 
in fact) inseparable from Him is called Unmand. Her place is in 
the Shiva Tattva (Amittaraparamashiva avichalaprakdshdlmd yadd 
ichchhayd prasarati sd shakti shivdd abhinnaiva Unmann ilyhchyaic ; 
tal-sihdnam shiva-iattvam iti). 

“When the Unmand Shakti displays Herself in the form of 
the universe beginning with the Shunya and ending with Dhard, for¬ 
mulates as mere thought the thinkable, then She is called Samand 
as well as Shakti-lattva” ( Yculd unmand-shakli dtmdnam kshobha- 
yati shdnyadind dliarantena jagad-ahnana- sphurati mantavyam 
manana-mdlrena asidrayati, tada Samand ityuchyate, Shakti- 
taitvam iti cha). “This Samand Shakti Herself is called Vyapiru 
when She operates as the Power which withdraws into Herself all 
thinkables which are Her creation. She resides in the Shakti- 
lattva ” ( Samand shaktireva svamantavye samharapradhanatvena 
Vydpiul ityuchyate, esha Shaklitattve tishthati). “ It is again the 
same Samand Herself who is called Shakti when Her operation is 
chiefly creative in regard to Pier own thinkables. She resides in 
the Shakti-tattva and is also called Anjani because of Her being 
coloured (by association) with the thinkables ( Samanaiva s va- 
mantavyc srishli-pradhdnatvina shaktirityuchyate eahd Shakli-lallve 
tishthati mantavyoparaklatvdt cha Anjam ityapiuchyaie). “When 
Shabdabrahman moves forth with great strength from Its Shiva 
form then the very first sound (produced, thereby) like the 
vibration produced by a sounding bell is called Nddanta ( i.e., 
Mahdnada), It resides in the Sadashivatattva.” (Yadd shab- 
dabrahma shivantpM ativegena prasarati tada pralhamataram 
glidntdiiurananatma shabdo Nad&ntali ityuchyate, sa Saddshiva- 
‘tcittve tishthati). “ When Shikti fills up the whole universe with 
Ndddnta then She is called Nada. And this also is the Sadashiva 
Tattva because of the equality therein of the “1” and the "This” 
(Ndddntena yadd vislwam dptirayali tadd Nddah ityuchyate, sa cha 
ahantedantayoh ’ sdnt&ny&dhikaranyena Saddshiva-tatlvam iti). 
Samdndd’nikarana in its technical sense is the function of the latter 
developed Shuddhavidya Tattva. Apparently its original is here 
represented to be the function of the earlier Saddshiva Tattva in 
which the duality of the Aham andHdam first manifests. 

When .Nida after having ceased to operate in its universal „ 
scope, does so limitedly (or particularly) then it is called (Nfrodhinf. 
This Shakti rests in the Sadashiva Tattva (Nado yadd asheslmvydptim 
pilltpjjya adharam vydpiim unmajjayati tada Nirodhmi ityuchyalb 




Sii Saddshttiaialtvam dlambate). “ When Nada is slightly 
operative towards the creation of the “ speakable" it is called 
Ardhachandra which, is in Ishvar-t Tahva. (Nddo yadd ishat 
vdchyonmesham shmvati tadd Ardhtichtiudra ityuchate Ishvara- 
iattve.) „ Then. " Pari-Shakti Herself \s called Bindu when 
She is in the nature ot inseparate lllimifnation in regard to the 
whole range of the speakable” (Pamivh shaklihyadd samastavdehye 
abheda-prakdsha-rupatdm gnhudti tadd bindnh ityuchyafe, sd 
Ishvara tattvc tishthati). 

Sfak&ra or Rudra Devatfl is defined :—“ When Bindu causes 
diversity to manifest it is called. Maldra and It moves in Mayd 
Tattva" (Yadd bindnh pritliag-bhdvam dbhdsayati tadd makdra 
ityuchyafe, sa cha Mdydiattvc )When Shakti creates objects as 
separate existences then She is called Ukara. It resides in the 
Prakriti Tattva” (Yaddprameyam prithag-bhdvenaun<neshayaH tadd 
Ukara ityuchyafe, sa cha PrahrUi-tatlve tishthati) “ When the 
creation of the Tattvas has come to an end, then because objectivity 
-is completely revealed (Shakti as) Mantri, Kala (that is the creative 
art or process considered as “ Sound" or Mantra) is called Akira’' 
(Tattva-sargasya nivrittiryadd jdyate tadd prameyasya purnatayd 
prakdshandt Akdra iti Mdntri Kald uchyate). 

The extra five Shaktis enumerated in this'account are due 
firstly to the inclusion of A U M ; secondly to counting Vyapini 
and Anjani' separately instead of as being the Nimesha and Uninesha 
aspect of one Shakii; and thirdly the sevenfold series would appear 
to include Nirodhini also called Nirodhiki in Nida of which it is a 
more particularised development. N&da would appear in the fuller 
series to represent Sftminyaspanda of the sound emanation. For 
just as in the. region of ideation the evolution is fi'om infinite 
consciousness to the general and thence to particular ideas ; so 
from the corresponding objective or Mantra aspect which is that of 
Shitktopayayoga, motion coramenc, s from (he unextended point 
first as general, then as particular movement, at length developing 
into the clearly defined particularity of speech and of the objects 
which speech denotes. The rhythmic vibrations of objects is the 
same as that of the mind which perceives them since both are 
aspects of the one Shakti which thus divides itself. 

Nantas ft ravatveua tattvdbhiddnc , 



RAMS OF THE SHAKTIS, 


In the December number I dealt with the causal Sb =ktis of the 
Pranava. This present article is concerned with the 'Kalis. Kali 
is a common term in Tantrik literature for which it is difficult to 
find an appropriate English rendering. Shiva has two aspects 
Nishkala (Nirguna) and Sakala (Saguna). The former is therefore 
without Kali. The latter is manifested Shakti as Kali. Shiva is 
never without Shakti, for the two are one and the same, and Shakti 
in Herself accordingly to Her proper nature (Shakti-Svarupa) is 
consciousness or Chat'tanya fChaitanj'arupini). Thus there are said 
to be no Ka'as in Unraam which is in the Shiva Tattva. There¬ 
after with Samam in Shakti Tattva the Kajis appear. Thus in Netra 
Tantra (Ch. 22) seven Kails are assigned to Samam. Shiva is part- 
less but fully manifested. Shakti has parts (Kali). But parts as we 
know them do not exist until after the universe has evolved from 
Prakrit'i: that is, parts in the literal sense of the Mayik world. 
When therefore mention is made of Kali in connection with so 
high a Shakti as Samani or any other Shakti which precedes 
Prakriti, what is meant is something which may be best expressed 
by modes or aspects of Shakti. Kali, in short, is a particular dis¬ 
play of Power or Vibhuti. Kali is also one of the Kanchuiras 
which go to the making of the Purusha consciousness and is the 
product of higher Shaktis and Kalis. The Kanchukas or envelop¬ 
ing Shaktis cut down the natural perfections as they exist in the 
Supreme Self and thus constitute the evolved Self or Purusha. The 
four Kalis called Nivritti, Pratishthi,' Vidyi, Shimi are specific 
modes of Shakti well defined. These are explained later. As 
regards the other Kalis there is greater difficulty. In the first place 
ihe texts are not consonant. This may be either due to inaccuracy 
in the Mss. or real variances or to both. Then explanations of the 
terms are in general wanting though sometimes they are given by 
the commentators. The Sanskritist will however perceive that 
these latter Kalis are variant aspects (like Avarana Devatis of wor¬ 
ship) descriptive of the nature and functions of the Shakti whose 
Kalis they are and as such may have been set forth for Upisanl; 
the lengthy lists being in conformity with the taste of the age in 
which these Shistras were promulgated. Thus Kalis have been 
called Jyotsnl (moonlight) and ‘’the like on account of their 
Sarvajnalidharma that is Prakisharftpatidharma ; that which be¬ 
ing in the nature of manifestation is white and brilliant as moon¬ 
light. So again Indhiki (kindling) Kali is so called because it is _ 
jnlnarupi or in the nature of knowledge ; und Rundhani is so 
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called because of its opposing or staying quality as explained later. 
This great elaboration of Shaktis is also in conformity with a 
psychological principle on which Tantrik Upisaite is based into 
which I cannot enter here. 

The above remarks are illustrated by the lengthy list of Kalis 
of the Varnas and Pranava given in Ch. Ill of the Prapanchasara 
Tantra. (See Vol. Ill of my Tantrik Texts). The Kates of Nida,‘ 
Bindu, AUM are there given and I will not repeat them here : but 
I will relate instead an account obtained from Pandit Hara.Bhatta 
Shistri and taken by him from Netra Tantra which has not been 
published. The reader of the Prapanchasara will observe that the 
accounts vary both as to the names and numbers of the Kates. In 
Netra Tantra seven Kates ar.e given of Samant Shakti, viz., Sarvajna, 
Sarvagi, Durga, Savarni, Sprihani, Dhriti, Samani ; five of Anjani, 
viz., Sukshma, Susiikshma, Amrita, Amritasambhava, Vyapim; of 
Mahanida one, viz., Uddhvagimini; of N&da four, viz., Indhiki, 
DipikA; Rochikte, Mochiki. Some texts speak of Rechiki, Niro- 
dhini Shakti has five Kates called Rundhant, Rodham, Raudri. 
Jninabodhft, Tamo'paha. The Shatchakianirfipana (V. 38) speaks 
of Bandhati, Bodhim, Bodha. Rodhini and Rundhani, which 
mean “ opposing,” indicate the opposition encountered by lower 
experiencers such as Brahma and other Devas attempting to enter 
into the higher state of N&da. These Shaktis (like the . “ Dwellers 
on the threshold” of Western occult literature) oppose all those to 
whom they do not extend their grace (Anugrlha) by the Raids 
Jninabodhi (wisdom) and Tamo’pahi (dispeller of darkness). 
These Kates are therefore called Sarvadevanirodhika that is they 
oppose entrance into the higher state of consciousness and they 
oppose the fall therefrom of such Devas as have attained thereto. 
Of Ardhachandra there are five Kates, viz., Jy.otsna, Jyotsnivati, 
Kinti, Suprabtte, and Vimate which are said to be Sarvajnapada- 
sainsthiti. For She is Knower of all. If one can remain in Ardha- 
chandrapada then all things are known, past, present and future. 

I am informed that according to Netra Tantra (Ch. 22) and 
Svachchhanda Tantra (Ch, 20), the four Kates of Bindu are the very 
important ones Nivritti, Pratishthl, Vidyte, Sltentd ; which however 
are said in Prapanchasara to be Kates of Nlda, the four Kates of 
Bindu being there given as Piti, Shveti, Aruite and Asili. These 
five modes of Shakti are ttescribeS later. The number and names 
of the Kates of AUM differ in these several texts. According to 
the former the Kates of the Destructive Rudra are Tamomohi, 
Kshudfte, Nidri, Mrityu, Mdyte, Bhayte, Jadi ; of the protective 
Vishnu the Kalis are Raji ( ? ) Rakslte Rati, Pilyi, Kimyi, 



Buddhi, Mfiyfl, Nadi) Bbramani, Mohini,"-Trishnd, Mati, KriyS; 
and of the creative Brahmft there are Siddhi, Riddhi, Dyuti, 
Lakshmi, Medhi, Kdnti, Dh'riti, SudhA The three Bindus of 
the differentiating Parahindu form the K&makala. The Kails 
Nivritti and the rest are the generalities (Similnya) of the Tattvas 
issuing from Prakriti ; that is the Tattvas are sub-divisions or 
differentiations of these four Kails. Nivritti Kail is the working 
force and essential element in the Prithivi Tattva or Solidity ; and 
is so called because here the stream of tendency is stopped and the 
manifesting energy turned upwards. When Prithivi has been 
reached by process of evolution and Shakti becomes Kundali 
(coiled ; at rest). Her next movement which is that of Yoga is 
upwards by involution retracing the steps of descent. The Prithivi 
Anu or point of solidity is inexhaustible potentiality in and as a 
physical, that is, sensible manifestation of the Spiraline Power well¬ 
ing up from and coiling round the Shiva-bindu. This aspect of 
the Power supplies (as a friend learned in Shaiva literature informs 
me) the curving and circular motion which manifests as the round¬ 
ing and spherical skin and flesh with which all Prim are supplied. 
According to the same view Pratishthl which is the same force in 
all the Tattvas from Apas to Prakriti (Tantrlloka Ahn. 10) is so 
called because whilst Nivritti supplies the outer covering Pratishfba as 
its name indicates supplies the basis and inner framework on which 
the outer physical universe is lain. Vidyl Kali, which is so called 
because it is limited knowledge, is the dominant Kali in the Tattvas 
from Purusha upwards together with five Kanchukas to Mlyl. 
These three are related to the Shaktis Vama, Jyeshthl and Raudri 
which manifest as the three motions which go to make the universe, 
which in terms of consciousness are the movements of the 
Antahkarana towards the objects (Yishaya) of its experience ; such 
objects being the combination of lines on various planes, in curves 
and circles. The three dimensional framework affords the basis 
(Pratishthl) for the outer solid covering (Nivritti) supplied by the 
spiraline Shakti as the manifested sensible and physical. Beyond 
Mlyl there is the consciousness which is peace (Shlnti) for it is 
free of the duality which is the source of sorrow. The last Kali 
is therefore called Shlnti and is dominant in the glorious 
experience of the Tattvas from Sadvidyl to Shakti Tattva. Thus 
the Tattvas are only the manifestations of Shakh as three typical 
forms of movement starling from thfe kinetic state. It is these 
moving forces as the Kails which are the inner life and secret of 
them. The Kalas are not dead forces ; for the universe does not 
proceed from such. They are realised in direct experience as 
Devatls in and beyond ail natural m mifestations and may be mad 



io serve the purpose of Sldhana. As Divine Beings they are 
modes of the one Divine Mother worshipped diagramatically in 
Yantras. As the inner forces in the Tattvas the Kalis group 
together the latter into four great "Eggs” (Anda) that is 
Spheroids comprising those Tattvas only of which a Kala is the 
common dominant feature and inner force. These are the 
Brahrrlnda comprising Prithivi Tattva in which all others are 
involved the bounding principle or envelope of which is ether 
(Aklsha); Prakrityanda or Mulanda ; Mlylnda ; and Shakiylnda of 
which the envelopes are Prakriti, Miyi and Shakti, respectively. 
Beyond all these in th^ centre thereof and pervading all is the 
Shiva Tattva in regard to which the Divine Shakti as a Kala is an 
utter negation (Shunyatishunya) an empty space-giving or vacuity 
producing power (Avakashada) which is the negative pole of the 
conjoint Shiva-shakti Tattvas. The Shiva Tattva is thus the 
Paramashiva or Parasamvit the great Bhairava experience with its 
supreme experience of the universe negatived. 

Regarding then this ultimate Shakti also in so far as it is a 
manifestation as a Kail or moving Power the thirty-six Tattvas of 
which the universe consists are but manifestations of five forces 
(Shakti) or Kalas into which the one partless Divine Shakti 
differentiates Herself in an infinite variety of permutations so as to 
produce the universe with parts : namely, Shintaliia or Avakashada, 
Sblnta, Vidyl, Pratishtha, X’ivritti. 

According to the account given in the Shatchakranirupana 
(Vol.'ll of my Tantrik Texts) and the Commentaries ofKali- 
charana and Vishvanltha, there is a Shakti called Nirv&na Shakti 
with two Kal&s which are Nirvana Kail and Ami Kali known as 
the seventeenth and sixteenth Kails, respectively. Unman'i is 
Shivapada which is beyond Kala and Kala. In Shakti Tattva these 
have their source. The highest Shakti in this Tattva is Samani ; 
Nirv4na Shakti is, according to Vishvanltha, Samanapada or 
Samani, the life and origin of all being. (Sarveshlmyonirupinf). 
According to Kiltcharana, Nirvlna Shakti is Unmani. Shakti as 
seventeenth Kala is Chinmltra and is called Nirvana Kail, 
Vishvanltha identifies it with Vylpini Tattva which is Shakti- 
svarfipl and above (Parltparl) the sixteenth Kail. It is Anlargati 
of, that is, included within, Amlk^ll just as Nirvlna Shakti is 
Antargatl of Nirvlna Kail. • Kllfcharana identifies it with Samani-' 
patfa. Ami is the sixteenth Kail. She is the receptacle of 
the nectar which flows from the union of Para (Binchiiupa 
Shiva) and Pari (Shakti). Vishvanltha cihs the Yogiruhridaya 
Tantra to show that Anal is Vylpikl Shakti. KUtcharana agrees 



as to this. But it has been said by Vishvanatiia that Nirvana 
Kail is Vylpini' Tattva. We must 1ak' a it ;h< n th u ^••'.r'hng 
to this view Nirvlna Kala and Ama Kali arc the hvo ,n’O' 
supreme and creative, of VyfLpim Tattva as Vyftpika and Aniani, 
Beyond or more excellent than Ami Kala is Nirvana Kala and 
than this last, Nirvlna Shalcti or Satruni in Shakti Tattva wherein 
is bondage (Pashajala). Thus Nuvaua Kalf. is ihc Chinnatrasv;.- 
bhlva or pure consciousness aspect of what in -the creative aspect 
is called Ami, the receptacle of nectar that is the blissful current 
which flows from (he union of Shiva and Shakti. This is the 
rapture of creation which is known to us also. The same Shakti 
is in differing aspect Atnritaklrarupini as the seventeenth and the 
receptacle of Amrita as the sixteenth Kala. Am ft is both Srishty- 
unmukhi (looking towards creation) and Urddhvashaklirupft (look¬ 
ing upwards that is towards liberation). The former is the meaning 
of the expression " downward turned mouth" (Adhomuklu). This 
is the portion of the Petals before Kundalim ascends. 

This is my reading of Texts which are not void of discussion. 
Thus apart from difficulties in the Text cited f was informed in 
Kashmir that Shakti is called the seventeenth Kala or Ama when 
ChinmlfrasvabMvl ; and AmritA Kail when Purusha is with the 
sixteen Kails which in this case are said to be the Ji.lnendriya, 
Karmendriya, Tanmatra and Manas (which includes Ahangklra 
and Buddhi). This may be a difference of terminology only. 
What seems clear is that in Shakti Tattva (of the thirty-six Tattvas) 
there are two Kalas which represent the supreme and creative 
modes of Shakti whether we call them Nirvana and Ami or Amri- 
taklt! and Amrild Kail. The sixteenth,is the cause of the sixteen 
Kails and the Kail which is in the nature of ever existent change¬ 
less Chit (Chinmltrasvabhlvl) is the seventeenth. 

To sum up. Paramashiva (Parlsamvit) in His aspects as Shiva 
Tattva is the Shfmyltisbunya so called because in His experience 
there is not the slightest trace of objectivity whatever. Both these 
aspects are Shlntatita. Shakti then gradually unveils again the 
universe for the consciousness of the Shiva who is Praklsha or the 
illuminating consciousness which is the subjective aspect of things ; 
and the experience which is summed up as Shlnta Kail arises extend¬ 
ing from Shakti Tattva to Sadvidyi with the Shaktis, Samani, 
Vylpini, Anjam and their Kails ; and the Shaktis of ihe Nada and 
Bindu groups with their Kalas. This is the Spheroid of Shakti 
(Shaktanda) which is the abode of those glorious Beings .who are 
called Mantramaheshvara, Mantreshvara, Mantra and Vidyeshvara. 
The Vijninakalas who are below Shuddhavidyl are also above 




Miyi. ‘From the unfolding of Bindu the other Spheroids emanate 
which manifest the three principal forms of movement which go to 
the nu-king of the universe. Next in concentric circles arise the 
Spheroid of M4y4 (Mayanda) the field of operation of Vidyd Kali 
which is the Shakti producing the limited dual consciousness of all 
experiencers (Pralaydkala, Sakala) below Sadvidya and in or below 
M3ycl. Lastly the Spheroids of Prakriti and Brahma provide the 
vehicles in which the experiencer called Sakala functions. These 
experiencers comprise all beings from Brahma downwards who are 
not liberated. Brahma, Vishnu and Rudra are the Lords of the 
spheres from Prithivi to'MUyft ; Isha and Andshrila Shiva of higher 
Tattvas and lastly Shiva of Shiva Tattva, which is the ultimate 
source of, but is Itself beyond, all Kal&s. 


THE TATTYAS. 

A knowledge of this subject involves an understanding of the 
thirty-six Shaiva-sh&kfa Tattvas. Thus it is said that Shakti is in 
Shakti-tattva, N4da in Sad&khya Tattva, Bindu in Ishvara-Tattva. 
What then are these Tattvas to which reference is made both in the 
Shaiva and Shdkta Tantras ? Unless these be fully understood, no 
progress in knowledge of the Mantra Science as here described 
may be expected. 

The Shaiva-ShfLkta Shastra calls experience by the term Vimar- 
sha. Experience has two elements—the “ I ” (Aham) and the 
“ This ” (Idam); the subjective-knowing aspect (GrUhaka) of the Self 
and the objective or known (Grihya) aspect of the Self. For it must 
be remembered that an object is nothing but the one Self appearing 
through M4y4 as non-Self to itself , as subject. At base the experi¬ 
enced is nothing but the experiencer.: though this is not realised 
until the bonds of M4y4 which make subject and object appear to 
be different are loosened. The “ I ” side of experience is that in 
which the Self rests in the light of one’s own Self without looking 
towards another (Ananyonmukhah aham-pratyayah); just as the 
experience fVimarsha) which looks towards another is called Idam 
(yastu anyonmukhah s* idam fti pratyayah). But this “ Other ” 
can only be the Self for there is in reality nothing but the one Self'. 
It is experienced, however, differently. In the Supreme state it exists 
with the Aham in a mingled union j in the pure experience between 
this state and M&y4 the “ Other ” is recognised to be an aspect of 
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the Self; in impure experience governed by Mity& the- object 
appeals to bo different from the limited self. 

Experience again is, at its hvo pole--', Perfect Experience of the 
Perfect Universe and (he limited experience of the three worlds of 
reincarnation. Between these two extremes there are intermediate 
experiences marking the stages whereby the one pure Spirit or 
Consciousness involves itself in matter. 

The Hermetic maxim says " as above so below.” Similarly 
the Vishvastira Tantra says “ What is here is there, what is not here 
is nowhere.” (Yad ihasti tadanyatra, Yan 'nehdsti na/tat kvachit) 
Shaiva doctrine says " that which appears without, only so appears 
because it exists within.” (Vartamanavabhasanam bbavanam ava- 
bhasanam antah-sthitavai&m eva ghatate bahiralmana'. “ The 
manifestation of those things which presently appear, happen in 
the form of external things because they exist within.” “ Therefore 
what exists in our experience, evolved from the Supreme also exists 
in the Supreme experience though in another way. The Supreme 
experience called Parasamvitis not a mere abstract objectless know¬ 
ing (Jnana). It is the coalescence into one undivided unity of the 
"I" and the “This," that is of Shiva and the supreme unmanifesfed 
Shakti. The former is the illuminating (Prakasha) knowing aspect 
and the latter that Vimarsha aspect which is “ the known.” But 
here the two.are undistinguishably one. This Supreme experience 
has the immediacy of feeling. It is Bliss (Ananda) which is 
defined as "Resting in the Self” (Svarupavishrauti). In the 
Mayik world the Self concerns itself with what it takes to be the 
rion-self. Here the Universe which is the object of Shiva's experi¬ 
ence is the Perfect universe that is Supreme Shakti which is but 
another aspect of Himself as. consciousness. She is beautifully 
balled in the Parapraveshika " The heart of the Supreme Lord ” 
(Hridayam parameshituh). l’or the Mayik experiencer (May& 
pramStri] the universe is the manifested world of objects seen as 
different from himself. Supreme Shiva and Shakti exist in mutual 
embrace and love. "Bliss is supreme love ” (Niratishaya- 
premUspadatvam anandatvam). The Supreme state is described by 
the Brihadaranyaka Upanishad in the words " He indeed was just 
as man and woman in embrace ” (Sa ha etfwan asa yatha stripu- 
mangsau samparisvaktau); when there is neither within nor 
without, when all thought of lover, loving <tmd loved are forgotten 
in the joy of blissful unity. The experience is spaceless, timeless, 
full, all-knowing, almighty. This is the state of Shiva without- 
Ralti (Nishkala) or Paramashiva. This is Parasamvit which is 
beyond all Tattvas (Tattvatila). This- is.'the^Supreme Paradise of 



Shiva named Kailua, As the perfect Universe it is called Paran&da 
(Supreme "Sound") and par&vftk (Supreme "Speech"), Parama-* 
shiva is an experience of the Perfect Universe that is of ParanSda 
Amarsha paranidagarbbah). Such universe is pure Sbakti 
(Shakti-svarflpa). 

Our worldly experience is as it were an inverted reflexion of 
all this seen in the cansa! waters of Ma,yft. Maya Shakti is the 
sense of difference (Bhedabudrihi) which makes the Purusha who 
is subject to it see the Universe in ihe form of an observing self 
with a multitude of objects conceived of as being outside of and 
separate from it. In the Mayik world each Self excludes the other 
selves. In the Supreme experience there is one Self experiencing 
itself. The Purusha is consciousness, subject to Maya and the five 
Kanchukas which are limiting forces contracting the natural per¬ 
fections of the Self. Thus the Perfect state is formless ; the world 
state is with form ; the first is spaceless, timeless, all-pervading ; the 
latter is the reverse and so forth. Kala produces limitations of 
time, Niyati destroys independence (Svatantrata) regulating the 
Purusha as to what he should or should not do at any given moment 
of time. The supreme experience is full and in want of nothing 
(Puma). R&ga Kanchuka creates interest in objects as something 
other than the self and therefore desire for them. The all-knowing- 
ness (SarvajnatfL) and all-mightiness (Sarvakartrita) of the Supreme 
Shiva are circumscribed, through the action of Vidyd and Kal4 and 
the Purusha becomes a “ little knower" and “ little doer.” 

The intermediate Tattvas next described explain the process 
how from the creative aspect of the Perfect Experience the imper¬ 
fect World-experience comes into being. Shiva has two aspects in 
one of which He is Transcendent and in the other Creative and 
Immanent. The creative (Sakala) aspect of the Supreme Shiva 
(Nishkata Paramasbiva) is called Shiva-tatlva wherein is the 
Unman} Shakti previously mentioned. Through operation in His 
creative aspect Shiva becomes His own object as the Manifested 
Universe. For in truth there is nothing else than Paramasbiva. 
Shiva Tattva is the first creative movement (Prathama spanda) of 
the Unmoving Paramashiva. Shakti-tattva is only Ihe Negative 
aspect of or in the Shiva-latfva. The function of Shakti is to 
negate (Nishedha-vvap4ra-rar>a-4iakfih.) She who is Conscious¬ 
ness negates Herself that ?s deprives experience of the element of 
objectivity which is itself as Pari Shakti. There is thus left only 
the other side of experience which is Prak4sham4tra that is what 
we should call the " I" (Ahatn) side of experience when n garded 
as consisting of an J" and " This" (Idam). Because in this 
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experience there is no trace of objectivity whatsoever, either of such 
•objectivity latent or expressed as exists in tire Supreme or other 
lower and derived form of experience, the Shiva.Taftva is called 
“ the very void” (Shunytttishfmya), Ills the experience in which 
the Self is not looking towards any other (Ananycnmuknah sham- 
pratyayah). The objective content, so to speak, of Consciousness 
is a mere negation. It: is Shftnya because it is empty of objective 
content. Shakti-tattva is also spoken of as the Will (TchchM.) of 
Shiva as yet Unmahifest and inseparable from Him (Santata- 
samav&yini). 

This account of Shakti’s operation is extraordinarily subtle, 
explaining as it does how the supreme unitary experience is also 
the firs? source of dual experience. Such latter experience and the 
stages whereby the latter is fully developed can only be produced 
by positing an aspect in which there is a breaking np of ihe-unitary 
experience. This is done by first blotting out from the Perfect 
experience its object or the Perfect Universe (Parftshakti,- Paran&da) 
thus leaving a mere subjectivity. To the subjectivity thus dis¬ 
engaged there is again gradually unveiled the universe at first as 
unmamlested and then (through Maya) as Manifested Shakli. In 
Para samvit the “ I” and the “ This” existed as one undistinguish- 
able unity. In Shiva Tattva through the operation of the associated 
Shakli Tattva the “ This” (Idam) is withdrawn from experience so 
that the “ I—experience” (Aham vimarsha) alone remains. To this 
the Idam or Universe is again by degrees presented, when there is 
no longer an undistinguishable unity of “ I” and “ This” but an 
“ I—this” in which both though distinguishable are yet part of the 
Self which eventually through Mnyii-Shakti becomes ah “ I ” and 
“ This” in which the two are severed the one from the other. 
How this occurs the descriplion of the remaining Tattvas explains . 
The Shiva-Shakti Tattva is not an emanation because it ever 
remains the same whether in creation or dissolution. It is the seed 
and womb of the whole universe. 

The first emanation or manifestation (Abhasa) of and by 
Consciousness is called the Sada.khya or Sadasbiva Tattva. Here 
it is to be observed that the cause ever remains the same and what 
it was, though appearing differently in the effect. The Supreme 
experience changeiessly endures c even though in its creative aspect 
if gives birth to the Universe. This Abftttsa is like the Vivarita of 
M&yavada the difference between the two lying in the fact that 
according to the former the effect is real and according 10 
Shankara unreal. This difference again depends on the definition 
given of reality, 



feal evolution (ParinAma) in which whetl one thing is evolved 
into anolher it, ceases to be what it was, exists only in the com- . 
pounded products of the material world. 

In Sadashiva Tattva there is the commencement of the first 
subjective formation of ideas. It is called Nimesha (closing of the 
eyes) as contrasted with Unmesha (opening of the eyes) of the 
next stage of experience, in lhe former the Universe as Shakti is 
seen only faintly. The Sell hazily experiences itself as object. It 
is the first step in evolution and the last in involution. Unmesha 
is the distinct blossoming (Sphutatvam) and externalization 
(BAhyatvam) of the Universe. Tne “ This” (Idam) is faintly 
perceived by the “ 1” (Aham) as part of the one Self, the emphasis 
being therefore on the “ I" side of experience. Sadashiva is He 
whom the Vaishnavas call Mahavishnu and the Buddhists 
Avatokiteshvara who sheds compassion on all. According to 
tradition this is the source whence the Avataras come. It is in 
this Tattva that there is wliat the Mantra Shastra calls Nad a Shakti. 

The third stage of the developing consciousness is Ishvara- 
Tattva the externalization of the last. Ttie Universe (Idam) , is 
experienced by the “ 1” (Aham) distinctly and yet as part of, and 
not separate from, the one Self. As in the last experience the em¬ 
phasis was on the “Aham” here it is on the “ Idam.” This Tattva is 
called Bindu in Mantra Shastra and is so called because conscious¬ 
ness here completely identifies itself with the Universe as unmanifest¬ 
ed Idam and thus subjectifies it and becomes with it a point 
(Bindu) of Consciousness. Thus by way of example the mind is 
completely subjectified and exists for each of us as a mathematical 
point though the body to the extent to which it is not subjectified 
appears as an object or extended thing. 

The fourth Tattva is known as VidyA, Sadvidyd or Shuddha- 
vidyft. In the experience ot this stage, emphasis is equal on the 
“ I” and the “ This" (SAmanAdbikaranya). In Shiva Tattva there 
is the Aham Vimarsha (“ 1-experience") ; in Sadashiva the I-this 
experience (Aham-idanr Vimarsha) ; in Ishvara Tattva the Idam- 
aham vimarsha (This-I experience). In each case the stress is laid 
on the first term. In VidyA Tattva there is an equality of either 
term in an experience which is tt^t of the nature of the true relation 
of the Aham and the IdanS consisting of a synthesis (Sanggamana) 
«f the two on a single “ basis” (Adhikarana) and not on two 
different “ bases” according to the experience of those under the 
influence of Maya (MAyApramatii) thus eliminating the duality . 
which exists in the latter experience, 
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.fey equality of the <‘l” and the "This,” experience k m the state 
of readiness tor the next stage in which the two are to he severed. 
SadvidyH as being the intermediate stage between, she Pure 
(Shuddha) and impure (Ashuddha) creation is called Paitipara- 
dashft. It is also spoken of as experience; of difference in the form 
of Mantra. (Bhedf&beda-vimarshan&traaka-mantrarupa). It is 
experience of difference because the I dam is separated from the 
Aham. It is the experience of non-difference because they are still 
regarded as part of one Self. The experience is compared to that 
of the Jshvara of the Dvaitav&dms who sees the Universe as differ¬ 
ent from Himself and yet as part of and in connection therewith. 
“ All this is my manifestation” (Sarvo mamfiyam vibhavah). The 
experience is said to be in the nature of Mantra because here we 
are in the region of pure spiritual ideation. As yet there is no 
objective manifestation such as exists in our world. Below this 
Tattva it is said that there were created eight Pudgaias, that is, jtvas 
in the form of knowledge (Vijnana Rfipa) and then seven crores of 
Mantras and their Mandalas. 

At this point Mfty& Shakti intervenes and divides the Aham 
and Idam, and the Kanchukas or limitations of the natural perfec¬ 
tions of consciousness make it subject to time, space, birth and 
death, limitation, and desire for objects which it now conceives 
of as persons and things other than itself. This is the Purusha- 
Prakriti Tattva. Purusha in Shaiva-Shakta philosophy is the Atm& 
or Shiva subject to Maya and to the Kanchukas which are limiting 
forces whereby the Self as Pure Consciousness loses its natural 
perfections. 

Prakrili is the Shanta Shakti of Shiva in contracted form 
existing as the equilibrium of the Gunas which are themselves a 
gross form of the Shaktis of will (Ichchha), action (Kriya) and 
knowledge (Jn&na). All things exist in Her who is of the nature 
of feeling in a homogenous mass. Purusha is enjoyer (B'nokta) 
and Prakriti the enjoyed (Bhogya). The latter is at first the barest 
objectivity seen as different from the experiencing self as Purusha. 
Prakriti then differentiates into the Tattvas of Mind (Antahkharana) 
senses (Indriya) and matter (Bhuta) which constitutes our universe, 

Purusha does not merely m<jan man nor indeed any animal 
Every single thing in the Universe is Pdrusha, Thus an atom of 
sand is a Purusha or Consciousness identifying, itself with solidity 
(Prithivi) manifesting its limited Consciousness as atomic memory 
and other ways. What Consciousness thinks, that is, identifies 
itself with that it becomes, 



to su* up the Supreme Experience (Parisamvit) has a crea* 
tive aspect, (Sbiva-Shakti Tattva) which is a consciousness of “ I" 
(Aham vimarsha) which gradually experiences the Universe (Idam) 
as part of Itself at first faintly with predominant " I" then clearly 
with predominant “ This” and then as equal “ I and This” ready 
for severance by Miyi. The latter then cleaves consciousness in 
twain thus setting up a dichotomy of subject and object, though in 
truth the object is nothing but the Self as its own object. Lastly 
Shakti as Prakrit! differentiates into the multitudinous beings which 
make the Universe. But throughout it is the one and only Shiva 
whether as the Supreme Experience or that of the Consciousness 
embodied in solid matter. Shakti, Nida, Bindu mentioned in 
previous articles are Shakti Tattva, Sadakhya Tattva and Zshvara 
Tattva here described considered from the standpoint of the 
Mantra shastra which treats of the origin of Shabda. 

z With the Tattvas the Kalas to which I referred in the previous 
article are associated. These are the forms of activity (Kriya) of 
the Tattvas as Shakti. Thus Srishti (Creation; is a Kala of 
Brahma. Palani' (Protection) is a Kala of Vishnu and Mrityu 
(Death) is a Kali of Rudra. It is, however, not always as easy 
to see the appropriateness of the Kalis as in the simple ex¬ 
amples given. The Shikta Tantras speak of 94 Kalis, namely, 
19 Kalas of Sadasbiya, 6 of Zshvara, 11 of Rudra, 10 of Vishnu, 
10 of Brahmi, 10 of Fire, 12 of Sun, and 16 of Moon. According 
to Saubhigyaratnikara the 19 kalis of Sadashiva are Nivritti, 
Pratishthi, Yidya, Shanti, Indiki, Dipika, Rechika, Mochika, 
Para, Sukshma, Sukshamrita, Jnanimrila, Atnrila, Apyayint, 
Vyapini, Vyomarupa, Mulavidyamantra JCala, Mahamantrakala, 
Jyotishkaia. The 6 of Ishvara are Pita, Sveta, Nitya, Aruna, Asiia, 
Ananta. The 11 Rudra Kalas are Tikshna, Raudrt, Bhaya, Nidra, 
Tandra, Kshudha, Krodhini, Knyi, Udgaij, Amaya, Mrityu. The 
10 of Vishnu are Jada, Palini, Shanti, L-nvari, Kali, Katmka, Barada, 
Hladini, Priit, Diksha. The 10 of Brahma are Srishti, Riddln, 
Smriti, Medha, Kanti, Lakshmi, Dyuli, Slhira, Sthiti, Siddln. 
The 10 of Fire are Dhumrarchikala, Ushraa, Jvalini, Jvalini', 
Vishphulingini, Sushri Surupa, Kapila, Havyavaha, Kavyavaha. 
The 12 ot Sun are Tapini, Tapin'i, Dhtimra, Marichi, Jvalini, 
Ruchi, Sushumna, Bhogada, Visfwa, Bodhini, Diiarini, Kshami. 
The 16 of Moon are Amnt* Manada, Pitsha, Tushti, Pushb. Rati, 
Dhriti, Sashin'i, Chandrika, Kanti, Jyotana, Si.ii, IVili, Angeda 
Purn'i, Pumamrila. Out of these, 51 a;e iv.a nka Katas which 
manifest ihrough the Pashyanti, Madhyama and Vaikhan stages 
(Bhava) as the gross letters (Varna). Then 51 Matrika, Kalas are 
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given in the same account as follows:—Nivrilti, Pratishtbii, Vidya, 
Shanti Indhika, Dipika, Recbika, Mochika, Para, Rukshma, 
Sukshamrita, Jnan&mrita, Apyayim, Vyapini, Vyomarupa, Anania. 
Srishli, Riddhi, Smriti, Medha Kanti, Lakshrai, Dyuti, Sthira, 
Slhiti, Siddhi, Jada, Palim, Shanli, Aishvarya, Rati, K&mika, Bara da, 
Hladi'ni, Pii'ti, Dirgha, Tikshna, Raudri, Bhaya, Nidra, Tandri, 
Kshudha, Krodhini', Kriya Omkaii, Mrityurupa, Pita, Sveta, Asitii, 
Ananta. These 94 KaltU are worshipped in the Wine Jar which 
holds I'aiadiavama) 4 ! or the Saviour-Mother in liquid form. She 
Herseli is called Samvif. KalS and so the Yoginihridaya Tantra 
says. 

Deshakdlapaddrthdtma yadyad vaslu yathd yathd, 

Talladrtipena yd bhdii tang shraye Sanividam Katdm. 
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A STUDY IN THE MANTRA SHASTRA. 

(SHAKTI-POTENCY TO CREATE). 


Arthur Avalon. 

In my three previous articles I have referred to Shakti, Nada, 
Bindu. In this and the two next I will deal in greater detail with 
each of these three concepts of Shakti. One of the clearest 
accounts known to me of the evolution of Shakti is that given in 
the authoritative Tantrik Prakarana called Sharada (also spelt 
Sarada) Tilaka by Lakshmanacharyya. This work was formerly 
of great authority in Bengal. Its value is greatly increased by the 
commentary of Raghava Bhatta. As this work with its commentary 
is of prime importance—'and is cited throughout these articles, I 
may here note the following account which Lakshmanacharyya 
gives of himself at its close. Mahabala a great sage was succeeded 
by his son Ach&ryapandita, a Deshika (Tantrik) Guru. His son 
Snkrishna Deshika had a son Lakshmana Deshika who wrote the 
Sharad& Tilaka. Raghava in his commentary called Padarthadarsha 
says that Lakshmana was the disciple of Utpal&cbaryya who was 
the disciple of Somftnanda, who was the disciple of Vasumanta, who 
was the disciple of Shrlkantha. This is the Gurupangkti of 
Lakshmana. His disciple was the great Kashmirian Abhinava 
Gupta, the author of Paramarthasara. The latter’s disciple was 
Kshemaraja the author of the Shivasutra-Vimarshini. The date 
generally assigned to Abhinava Gupta is the eleventh century. 
Therefore Sj. Akshaya Kumara Maitra, Director of the Varendra 
Anusandhana Samiti, who has supplied me with these details of 
the Gurus and Shishyas of the author concludes that the Sharada 
was written at the end of the tenth or beginning of the eleventh 
century. Raghava mentions 1510 as the age of his commentary. 
Taking this to be the Vikrama Samvat we get 1454 A. D., as its 
date. These details serve another purpose. There are persons 
who insist on a total disconnection between the Shaiva and Shakta 
Tantras. Lakshmanacharyya was a member of the Kashmirian 
Shaiva School and his work was as 1 have stated of great authority 
among the Bengal Shaktas. 
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: The Sh&radA (Chapter 1, verse 1) says: ‘'From Sakala 
Paramcshvara vested with the wealth of Sat, Chit, Xnanda issued 
Siialdi ; from Shakti came NAda ; and from NA-»a issued Hindu. 
'(Sachchid&nanda-vibbavAt sakaMt parameshvarftt itsjchchhakiisfato 
nAdo nidftd bindu-samudbhavah). Paramcshvara is here Shiva 
Tattva. He is Sakala, because, He is with the creative Kali or Shakti. 
As already explained,Shakti, when Vyashtirupa, that is individualised, 
is called KaiA. Shiva is always with Shakti. But in the supreme 
slate, Shakti is unmanifest and exists in its own (Svarupa) form 
as Being-conscioushess-Bliss, (Sachchidanandamayi, Chidrupini) 
undistinguishable from Shiva. Sakala Shiva is thus Saguna 
Brahman. He is said to be vested with the wealth, of Sat, Chit, 
Ananda or Being-consciousness and Bliss to show that His 
association with Avid.yA does not deprive Him of, or affect, His 
own true nature (Svarupa). Shiva has two aspects. In one of 
these He is the Supreme Changeless One who is Sachchidananda 
and Sachchidatiandamaya. This is Par&samvit. In the other He 
changes as the Universe ; change being the experience of the Jiva 
so created. The cause of such change is Shiva Tattva inseparably 
associated with Shakti Tattva. 

“ There issued Shakti.” This is a Shakti Tattva of the 
Thirty-six Tattvas. Shakti evolves NAda, and NAda, Bindti. These 
are aspects of Shakti preparing to create the Universe and are dealt 
with in future articles Here I am concerned with Shakti Tattva 
only : that is, with that form of Shakti which is specifically so 
called; since NAda, Bindu and the rest are all but names for 
different aspects of Shakti. 

It may be asked how can Shakti be said to issue from that 
which was already with Shakti, RAghava Bhatta explains that the 
author here follows the Sangkhyan principle of the appearance of 
realities from realities (Sadutpatlivada) and speaks of the condition of 
readiness (UchchhunavasthA) of Her who being without begining 
or end existed in a subtle stale identified with Chaitanya in dissolu¬ 
tion (Ya anadi rupachaitanyadhyAsena mahApralaye sukshma sthitS). 
AdhyAsa is the attribution of the nature of one thing to another 
according to which something is considered to be what it is not. 
In other words during dissolution ihere is some potential principle 
in the Brahman which, as manifest, appears not to be consciousness 
(Chit) but which owing to the ^absence of operation during the 
dissolved (Laya) state is identified witli Chit. The distinction is 
very subtly marked by the Sanskrit word Chit for Shiva 'and 
Chidrupini for Shakti Chit is there in either case, for ultimately 
there is nothing but Consciousness. But that principle which in 



creation manifests as seeming Achit is in itself Chidrupini. One 
is consciousness .and the other is a principle in the form of 
consciousness. I prefer to look at Shakti from the Consciousness 
aspect which is Her own form (Svarupa) and to say that Shakti in 
dissolution is what She really is, namely, Chit. In creation 
consciousness as Sbakli has power to veil its own true nature and 
when subject to this power we attribute unconsciousness to it. 
The substance in either case is this :■—In dissolution Consciousness 
and Bliss alone is. Then without deroga'ion to the changelessness 
of consciousness there is an apparent dichotomy into subject and 
object, that is, Consciousness and Unconciousness. Shakti is con¬ 
ceived as ready to create the Universe composed of Gunas as its 
effect (K4ryya). In other words, pure Consciousness becomes the 
world-experience. The Prayogasara says “ She, who is eternal and 
all pervading, the Genetrix of the Universe issues from Him,” 
VHyaviya-Samhitct says “ By the will of Shiva, Pari Shakti is 
united with Shiva-tattva and at the beginning of creation appears 
from It just as oil from sesumuin seeds when pressed." The 
Pancharatra is also cited by Raghava Bhatta as saying “ The 
Parama Purusha at the beginning of creation seeing that She who 
is Sachchid4nandarupinl is the source (Adishthana) of the 
manifestation of ail Taltvas makes manifest eternal Prakriti.” 
These statements like all our .accounts in such matters are pictorial 
thinking, being necessarily imperfect attempts to explain the 
manifestation of activity of Consciousness. 

Cause and effect are really one but appear different. The first 
aspect of Shakti is its causal (Karana) aspect. But this again may 
be analysed into the various stages of its capacity and preparedness 
to create. These stages are marked by certain names which again 
are mere labels denoting states of Shakti. Thus Nada and Bindu 
are names for those aspects of Shakti which are more and more 
prone to creation (Uchchhdn4vasth4). Nada and Bindu are but 
two states of Her fit for creation (Srishtyupayogyavasthanip.au). 
Shakti Tattva is the first kinetic aspect of Brahman. Shakti then 
becomes more and more kinetic until as Bindu, Shakti is Ishvara 
Tattva. This Bindu differentiates into the Triangle of Divine Desire 
called the Kamakaliv upon which there is that Brahman Sound 
(Shabda-brahman) which, bifurcating into Shabda and Artha, are 
Shakti in its aspect as effect (fviryya) or the manifested Universe 
of Mindand Matter. Thi?Tantrik account gives firstly an apparent 
\ development” in the causal body of Shakti being in the nature 
of a resolution of like to like; and then a real development (Pariniima) 
of the effects (Kikryya) produced from the causal body. The 
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whole is necessarily described after the manner of a gradual 
process slated in terms of our own psychological experience. But 
such a process exists only in time which first appears -with the Sun 
and Moon. Bhaskararaya in his commentary on the Laiif'a 
.■Sahasranama (Verse 117) cites GoraksbanaUw as saying in his 
Mahnrthamanjari “ In a moment the world is created and in a 
moment it is destroyed." 

Shakti Tattva and Shiva Taflva are inseparable (Santata- 
Sainavayini) the former being only the negative aspect of the latter. 
Both exist even in dissolution, the first emanation proper being 
Sadakhya which corresponds with Nad a in the above mentioned 
verse. Shiva Tattva is defined in the Tattva Sandoha as follows :— 
" That beyond which there is none other, moved of His own will in 
order to create the whole world. The first movement (Spanda 
prathama) is called the Shiva Tattva by those who know.’’ 

Yad ayam anuttaramurtinijechchhayakhilam idam jagat 
srashtum paspande sah spandah pratharnah Shivatattvam uchyate 
tajjnaih. 

As the Vimarshini on the Pratyabhijna says—It is the “ 1- 
experience not looking towards another” (Ananyonmukhah aham- 
pratyayah). It is the self-side of experience, Prakasha or jnana- 
matrft, which is such, because of the negation of all objectivity or 
not-self by Shakti Tattva. For this Jn&na-matr& She as Vimarsha 
Shakti provides through gradual stages the objects of its experience. 
Her function is negation (nishedha-vyApara-rupa shaktih) of all 
objectivity so as to produce the mere subjective knowing (Prakasha- 
matra) which is the Shunyatishnnya. She then evolves from 
Herself the objective world in order that it may be the content 
of the Shiva consciousness. She is pure Will ever associated with 
Shiva. She is the seed of the whole Universe of moving and 
unmoving things then absorbed in Herself. 

Ichchha saiva svachchha santatasamaviiyini sati 

Shaktih sachar*charasya jagato bijam nikhtlasya nijanilmasya 
(Tattva Sandoha. V. 1.) 

She is thus called the Womb (Yoni), or Seed-state (Bija-vastha) 
and by the Parapraveshika " Heart of the Supreme Lord’’ 
(Hridayam Parameshituh). The Yogini-hridaya Tantra says that 
men speak of the Heart of Yogipi. She is Yogini because She is 
connected with all things both as cause‘and effect. This Yogini is 
knower of Herself (Yogini Svavid). She is called the Hear/: 
for from the Heart all issues. She is the Heart of the Universe : 
the pulsing movements of which are Herself as Shakti. What 





tnore can be saifi than the words of the Yogini-hridaya " What 
man knows the heart of a woman, only Shiva knows the heart 
of Yogini.” 

In the Pratyabhijna-Hridaya it is said, "The auspicious 
supreme Shiva desiring to make shine forth the Universe existing 
as one with Himself displays Himself first in the form of the 
Very Void which is the self-existent Shiva in the form of the ex¬ 
perience of the unity of consciousness (that is there is no objectivity) 
and of undifferentiated illumination (that is Prakisha or Jnana). 
He then next appears in the form of diverse experiencers consisting 
of an infinite endless number of Tattvas, worlds and beings which 
are in the nature of a blooming forth of Consciousness and Bliss.” 
(Shri-parama-shivah svatmaikyena sthitam vishvam avabibhasa- 
yishuh purvam chid-aikyakhyatimayanashnta-shiva-paryaya- 
shunyatishunyatmataya prakashabhedena prakishamanataya 
sphurati; tatah chidrasashyanatarupasbesha-tattva-bhuvanabhava- 
tattat-pramatildyatmatayapi prathate). 

The substance of the matter may be stated thus :—Whilst 
from the static transcendental aspect (Parasliiva, Parashakti), Cons¬ 
ciousness changelessly endures there is from (he kinetic creative 
aspect (Shiva-Shakti) a polarisation in consciousness, the poles of 
which are Shiva and Shakti representing the Aham and Idam 
aspects of experience. Owing to this polarisation there is in lieu of the 
unitary experience a division into the knower, knowing, and known, 
Mitri Meya, Mina, as it is called. Consciousness then indentifies 
itself with the products of its own kinetic Shakti, that is with mind 
as the subject of experience and with matter as its object. This 
polarisation is explained in the Shakta Tantras by the illustration 
of the grain of gram (Chanaka). Under the sheath of the grain 
of gram two seeds are found in such close union that they appear 
when held together, as one. With, however, the tearing of the 
outer sheath the two halves of the seeds fall apart. These two 
seeds are said to be Shiva and Shakti and the encircling sheath is 
Mfiyil. Like all attempts to explain the unexplainable the illustra¬ 
tion is, to some extent, defective for in the gram there are two 
separate seeds—but Shiva-Shakti are an undistinguishable unity. 
The commentator on the Shat-chakranirupana (Vol. II of my 
Tantrik Tests) cites 'the following :—(V. 49). " In the Satyaloka is 
the formless and lustrous One. S»he is like a grain of gram devoid 
of hands, feet or the like. She has surrounded Herself by M&yA. 
Vhe is Sun, Moon and Fire. When casting off (Utsrijya) the cover¬ 
ing, She divides in two (Dvidhft bhitvfl) becomes intent on creation 
(Umnukhi) and then by differentiation of Shiva and Shakti arises 
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creative ideation (Srishti-kalpand)". By " diffei'en i.ition >s 
the polarisation of consciousness into subjective (FrakJtshaj and 
objective (Vimarsha) aspects. The Self sees another. The same 
commentator cites (lie Prapanchas&ra Tantra as saying that the 
Parabindti divides into two parts, of which the right is Bindu, the 
male, Purusha or Hang, and the left is Visargah, the female Prakrit! 
or Sah. Hangsah is the union of Prakriti and Purusha and the 
Universe is Hangsa. In, however, the Mss. in which my edition 
of this Tantra is based (Vol. Ill Tantrik Texts) it is .aid that 
Parabindu divided by Kala becomes threefold—Bindu, Nflda, Blja. 
The difference is of no moment for this Bindu (Kflryya) is Shiva 
and BIja is Shakli, and Nida is merely Hie relation {Mitbah 
samavaya) of the two. The combined Hangsah indicates the 
same relation as is expressed by Nida. In the Kulachudftinani 
Nigama (Chap. I, VV. 16-24, Vol. IV, Tantrik Texts) the Devi 
says of the first stage « I, though in the form of Prakriti lie hidden 
in Being—consciousness-bliss (Aham prakritirupa chet sachchid- 
&nandaparftyan&). Then in the initial creative stage when Karma 
ripens the Devi in the words of the Nigama “ becomes desirous ■ 
of creation and covers Herself 'with Her own Maya." This is the 
appearance of the kinetic Shakti. The same doctrine is stated 
with greater or less detail in various ways. Unitary experience, 
without ceasing to be such, is yet, as Jlva polarised into the dual 
experience of the Mayik world. Consciousness as Chit-Shakti and 
Mflyti-Shakti projects from itself, in a manner conformable with our 
own psychological experience, the object of its experience. The 
Mayik experiencer (Mayapram&tn.) takes what is one to be dual or 
• many. This is the division of Shiva and Shakti which are yet 
eternally one. All action implies duality. Duality is manifestation. 
Manifestation is nothing but an appearance to consciousness. As 
there is ultimately but one Self, the Seif appears to Itself; that is 
consciousness is polarised. These two poles are the continuity of 
the “ I " (Aham) and its ever changing content which is " This " 
(Idam). 

Just as there is absolute rest and a world movement, so Shakti 
or Creative Consciousness is itself of twofold aspect, static and 
dynamic. Cosmic energy in its physical aspect is potential or 
kinetic the first being that state in which the equilibrated elements 
of Power hold each other in chq;k, It is not possible to have one 
without the other. In any sphere of activity, according to these 
views, there must be a static back ground. If one Spiritual Reality 

be assumed it cannot be actually divided into two. It is possible, 
however, that there' should be a polarisation in our experience 




whereby what is indivisibly one and the self, appears as many and 
the not-self. How ? The answer is M&yft, that Power of Her where¬ 
by what is impossible to us becomes possible. Mfty4 is Shakti but 
Shakti is not to be identified only with this form of It. In the thirty- 
six Tattvas, Mftyll is a particular and comparatively gross form of 
Shakti which appears after the evolution of the Sadvidyft Tattva. 
It is defined as that Shakti which is the sense of difference 
(Bhedabuddhi); that is the power whereby the individual conscious¬ 
ness, distinguishing itself from others^ considers itself separate from 
them. Shakti is understood differently in the Shikta Tantra and 
in Shangkaras Mfty&vlda ; a matter of primary importance from 
the point of view of Sadhanfl and with which I will deal on some 
future occasion. Whatever be the description given, all accounts 
must end in the inconceivable Shakti (Achintyl Shakti). She 
the One, the primordial Shakti (Adyftshakti) appears as many; and 
so the Shftkta Sftdhaka saying “ Aham Devi nachanyosmi (I am 
the Devi and none other) thinks to himself “ Sftham " (I am 
She). 

NADA—THE FIRST PRODUCED MOVEMENT. 

Shakti-tattva dealt with in the preceding article is really the 
negative aspect of the Shiva-tattva. Though spoken of separately, 
the two are indissolubly one. Shakti-tattva as the Tatlva-sandoha 
says is the Will of Shiva as yet unmanifest 

Ichchha saiva svachchha santatasamavayini sati shaktih. 

Sacharacharasya jagato bijam nikhilasya nijanilinasya. 

These two Principles (Shiva-shakti Tattva) are the ultimate 
Potency of creation, and as and when they (considered as one 
Tattva) commence to act, the first movement towards manifestation 
takes place. After the previous restful state of Shiva-Shakti there 
follows the union for the purpose of creation of the two principles 
which are Shivatattva and Shaktitattva. So it is said in the Shftkta 
Tantra, “ Shiva-Shakti-samsLyogat jayate srishtikalpana" (From the 
union of Shiva and Shakti arises creative ideation). This union 
and mutual relation is called Nada. As the relation is not some 
substantial thing apart from Shiv?*or Shakti, Nada is really Shiva- 
Shakti; passing from the state of mere potency into that of the first 
ideating movement, from which at length, when finally perfected, 
the whole universe is evolved. The Shakta Tantras frequently 
employ erotic symbolism to explain the creative process. This has 




led a missionary author to the conclusion that throughout its 
symbolism and pseudo-philosophisings there lies al the basis of the 

whole system.the conception of the sexual relationship as 

(lie ultimate explanation of the universe." An American author 
reviewing one of my works has called it "a doctrine for suffragette 
monisls ”—“ religious feminism run mad.” Both statements are 
examples of those depreciative misunderstandings which are so 
common in western descriptions of eastern belief and which seem 
so’absurd to anyone who has understood the subject. How can 
“ sexual relationship" which exists on the gross plane of matter be 
the ultimate explanation of That which has manifested not only 
this but all other relations and subjects. As for 11 feminism ” and 
the supposed priority of the feminine principle, the doctrine 
has no more to do with either than with old age pensions or 
any other social question. We are not dealing with the biological 
question whether the female antedates the male principle, 
or the social question of the rights of Woman, but with those 
ultimate dual principles, aspects of the one active Consciousness, 
which projects from Itself both man and woman and all other 
dualities in the universe. Shiva and Shakti are one and neither is 
higher than the other. But how are European writers to be 
blamed when we find a distinguished Indian Sanskritist affirming 
that according to Sbakta doctrine " God is a woman" (the italics 
are mine). 

Shakti is spoken of as female, that is, as Mother, because that 
is the aspect of the Supreme in which It is thought of as (he 
Genelrix and Nourisher of the universe. But God is neither male 
nor female. As the Yamala says for the benefit of all such ignorance 
"neyamyoshit na cha puman na shandah na jadah smritah." 
These are all symbolisms borrowed from (he only world which we 
ordinarily know—-that around us. As for the charge of pseudo¬ 
philosophy, if it be that, ihen Ihe same criticism must apply to the 
Advaitavada Vedanta. For the Shakta Tantra is the Sadhana- 
sh&stra of Advaitavada presenting ihe teachings of Vedanta in its 
own manner and in terms of its own ritual symbolism. Thus it is 
said that Nada is the Maithuna of Shiva and Shakti and that when 
Mahakala was in Viparila Maithuna With Mahakali (a form of 
Maithuna again which is symbolical of the fact that Shiva is 
Nishkriya and Shakti Sakriya)—(here issued Bindu, For Maithuna 
others substitute the logical term Mithalr sam'ivfLyah as a description 
of Nada which is Kriyashakti. Before the appearance of Shabcfo 
there must be two. Unity is necessarily actionless. Two involves 
a third—-which is the relation of both; a, Trinity of Power which 



is reaected in tlfe Trimurti of the Mayik world as Brahml, Vishnu, 
Rudra. 

From Nada came Mahabindu and this latter defferentiated 
into the Tribindu which is Kamakall, the Mula of all Mantras. In 
Pralaya, Shiva and Shakti exist as the “ two in one” ; Shiva as 
Chit, Shakti as Chidrupini; the Pari Shakti—not being different or 
separated from Shiva (Avinlbhlvasambandha) and being undivided 
supreme Chit-Shakti (Akhandaparachichchhakti). 

The Shlradi-Tilaka (1-7) then says :—from the Sakalapara- 
meshvara vested with the wealth of Sachchidinanda (Sachchidl- 
nandavibhavlt) appeared Shakti (Shakti Tattva); from Shakti, Nidi 
and from Nlda, Bindu (Mahlbindu). Sakala means with Kail; 
that is the Brahman with what the Slngkhya ■ calls Mllaprakriti, 
that which the Vedlnta calls Avidya and the Shlkta Tantras or 
Agamas call Shakti. On the other hand Nishkala Shiva is Nirguna 
Shiva or that aspect of the Brahman which is unconnected with the 
creative Shakti ; just as Sakala Shiva is the Brahman so associated, 
Shiva in either aspect is always with Shakti; for Shakti is but 
Himself; but whereas the Shakti associated with Paramashiva is 
Chidrupini and Vishovtiirna or beyond the Universe, the Shakti 
which is associated with the creative Shiva is that which appears 
as the Universe (Vishvltmaka). The Parashakti is one with 
Chaitanya at rest. The other aspect which ripens into Nada and 
Bindu denotes the "swollen” condition of readiness(Uchchhunl- 
vasthl) of Her who existed in a subtle state in the great dissolution 
(Mahapralaya). These two Shaktis (Nada, Bindu) are stages in the 
movement towards the manifestation of the Self as object, that is as 
the Universe. In these the mere readiness or potency of Shaktitattva 
to act develops into action. In Nadashakti therefore Kriyl pre¬ 
dominates. When we speak of stages, development and so forth 
we are using language borrowed from the manifested world which 
in the sense there understood are not appropriate to a state prior to 
manifestation; for such manifestation does not take place until 
after the appearance of the Purusha-Prakriti Tattva and the 
development from the latter of the impure Tattvas from Buddha to 
Prithivi. But a Sadhana Shastra, even if it had the power to do 
otherwise, could not usefully use terms and symbols other than 
those borrowed from the world of the Sadhaka. The Prayogaslra 
says that the Shakti who is " turned towards" the state of liberation 
(Nirlmayapadonmukhi) awakes as Nada and is turned to Shiva 
(Bhivonmukhi) at which time She is said to be male (Pungrupa). 
For then She becomes Hang in Hangsa. She who was one with 
Parashiva in Pralaya as the coalesced " I " (Aham) and " This " 
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(Idam) now in Her creative aspect as SbakHf.ft.ltva transforms- 
Herself into N&da. Nada is action (Kriyiisbakti rupri). In simple 
language, potency and readiness to create, (Shak(itattva) becomes 
for the first time active as Nada and then more so as Hindu which 
is a further development of KriyA Shakti dealt with in the nest 
article. 

According to Rfi.ghava Bhatta in his Commentary on the 
Sharada some writers do not speak of NAda, though the author of 
the Sharada does so in order to indicate the sevenfold character of 
Tara. The Nada state is however indicated by those Acharyyas 
who speak of Kftla. So it is said " in the KSjatattva which is 
Sound” (Rav&tmani kfliafattve). In the Hymn to Bhuvaneshi 
also it is said “ Obeisance to Thee who art called Tattva in the 
character of Sound” (Namaste ravatvena tattvdbhid&ne). 

Nida occupies the same place in the Mantra scheme as the 
Sad&khya Tattva of the 36 Tattvas, for Hindu is Ishvara Tattva. 
As Consciousness reaches forth to enjoyment and the “ I " is 
separated from the “ This,” what was mere diffusive consciousness 
as Sad&khya Tattva is objectified into the all-embracing Akasha the 
Guna of which is gross Shabda ; that is something experienced as 
an objec' apparently different from and other than ourselves. 

N&da which etymologically means " Sound ” is a technical 
term of the Mantrashastra, The latter Sh&stra is concerned with 
Mantravidyfi, knd Mantra is manifested Shabda which also literally 
means “ Sound.” By " Sound” of course is not meant gross sound 
which is heard by the ear and which is the property of the K&ryyfl- 
kasha developed as a Vikriti from the Prakriti Tattva which, with 
the Purusha Tattva, occupies the place (though without its dualities) 
of the Purusha and Prakriti of the Sangkhyas. Gross sound belongs 
to the impure creation as a Guna of Akasha or the ether which 
fills space. To avoid misconception, it is better to use the word 
Shabda which with Artha is manifested in the “ Garland (or 
Rosary) of Letters” (VarnamfUH) with which I will deal on some 
future occassion. 

Nctda is the most subtle aspect of Shabda, as the first putting 
forth of Kriy&shakti. Pa ran it da and Par&v&k are Parashakti, 
Nflda into which it evolves is the unmanifested (avyaktdtmd) seed 
or essence (N&dam&trfl) of that which is later manifested as Shabda, 
devoid of particularities such as letters and the like (Varnadivishe- 
sharahitah). It develops into Bindu which is of the same character 
From the Mantra aspect as the source of Shabda this Mahibindu 
as it differentiates to " create " is called the Shabdabrahraan, Bindu 



when differentiated is also the source of the Vikrifis or Tattvas and 
of their Lords (raltvesha). In its character as Shabdabrahman it 
is the source of the manifested Shabda and Artha (Shabda- 
shabd&rthak&ranam). Shabdabrahman is thus a name of Brahman 
as the immediate creative source of the manifold Shabda and Artha. 

What Shabdabrahman is, has been the subject of contention, 
as Rflghava Bhatta’s Commentary shows. It is sufficient to say 
here (where we are only concerned with Shabdabrahm&tmaka'Bindu 
so far as it is necessary to explain Nada) «that R&ghavabhatta 
rightly says that Shabdabrahman is the Chaitanya in all beings 
(Chaitanyam sarvvabhutanam). This cosmic Shakti exists in the 
individual bodies of all breathing creatures (Pr&m) in the form of 
Kundalini (Kundalirupa). Nada therefore which assumes the 
aspect of Bindu is also Chaitanya and Shakti. N&da is thus the 
first emanative stage in the production of Mantra. The second is 
Bindu, or Shabdabrahman ; the third is Tribindu (Bindu,' Nada 
and Bija) or Kamakala; the fourth is the production of Shabda 
-/ as the Mfitrikas which are the subtle state of the subsequently 
manifested gross letters (Varna) ; and the last is these gross letters, 
(Sthulashabda) which compose the manifested Shabda or Mantra 
composed of letters (Varna) Syllables (Pada) and sentences (Vakya). 
Thus Mantra ultimately derives from Nida which is itself the 
Kriyashaktirupa aspect of Shiva-shakti who are the Supreme N&da 
(Parandda) and Supreme Speech (Par&vfik). The Prayogasira 
says “ Oh Devi that Antailtma in the form of Nada (N&dfttmi) 
itself makes sound (Nadate svavam) that is displays activity. 
Urged on by Vftyu (that is the Prfinavfiyu in Jivas) it assumes the 
form of letters." N^da again is itself divided into several stages, 
namely, MaMnida or N&dinta, the first movement forth of the 
Shabdabrahman; N4da when Shakti fills up the whole Universe 
with N&danta ; in other words the completed movement of which 
N4d4nta is the commencement ; and Nirodhim which is that 
aspect of Nada in which its universal operation having been 
completed, it operates in a particular manner and is transformed 
into Bindu, which is the completion of the first movement of 
Shakti, in which She assumes the character of the Creative Lord 
of the Universe (Ishvara Tattva). N&d&nta considered as the end 
and not the commencement of the series is that in which there is 
dissolution of N&da (Nadasya ^nta layah). Above Bindu, (he 
Shaktis which have been Jlready given in previous articles become 
ioore and more subtle until Nishkala Unmani is reached which, 
as the Yoginihridaya says, is uncrcate motionless speech (Anutpan- 
nanishpandivfik), the twin aspects of which are Samvit or the 



Void (Sbunya Samvit)and Samvit as tendency to manifestation in a 
subtle state (Utpatsuh samvid utpatyavasthft subdiml). Unman! is 
beyond K&ranarupft Shakti; where there is no experience. (Bhflnam) 
or Kala or Kalft nor of Devaii or Tattua, in the sense of category, 
as that which distinguishes one thing from another. It is Sva- 
nirv&namparam padam, the Nirvikalpaniranjanasbivashakti which 
is Guruvaktra. 

Nftda and Bindu <exist in all Bija Mantras which are generally 
written with the Bindu above and the Nida below, for this is the 
form of the written Chandrabindu. In however some of the old 
pictorial representations of Ongldfra the real position of N&da is 
shown as being over Bindu as an inverted crescent. Thus the 
great Bija, Hnm (£f) is composed of Ha, Ra, I and Ma. Of these 
Ha=A!dsha, Ra = Agni, I-Ardhanftrishvara and M = Nddabindu. 
The five Bhutas are divided into two.groups Amurtta (formless) 
and M&rtta (with form). Both Aldsha and V&yu belong to 
the first group, because until the appearance of Agni as Rupa, 
there is no colour and form. Agni therefore heads the 
second division. When Akasha is with Agni there is form ; 
fon Ra is the first manifestation of Rupa. This form is in 
Ardhanari'shvara the combined Shiva-Shakti who hold all in 
themselves. The first three letters represent the Akara or form 
aspect. The Mantra receives its complete form by the addition of 
the M&hatmya which is Nida-bindu which are Niriikara (formless) 
and the Karana (cause) of the other three in which they are implicitly 
and potentially contained ; being in technical phrase Antargata of, 
or held within, Bindu which again is Antargata of ali the previously 
evolving Shaktis mentioned. The meaning of the Bija Mantra then 
is that the Chidak&sha is associated (Yukta)with Rupa. It is thus 
the Shabda statement of the birth of General Form ; that is Form as 
such of which all particular forms are a derivation. Hrim is, as 
pronounced, the gross-body as sound of the ideation of Form 
as such in the Cosmic Mind. 

The degree of subtlety of the. Shaktis preceding and following 
N&da is in the Mantra Shastra indicated by what is called « the 
utterance time" (Uchch&ranakala), Thus taking Bindu as the 
unit: Unman! is Nirakara and Niruchchara, formless and without 
utterance, undefined by any adiective : being beyond mind and 
speech and the universe (Vishvottirna). The Uchcharanakalz 
of Samanl (so named : Manahsahitatvat : on account of 
association with mind; the preceding Shakti Unmani being 
tadrahid or devoid of that,) is 3/256, of Vyipika 1/128 and so on to 



NfcUnta 1/32, N*da 1/16 to Ardhachandra which is 1/2 of Bindu 
and to Bindu itself. 

NUda is thus in Mantra Shastra that aspect of Shakti which 
evolves into Bindu which later as differentiating into the Tribindu 
is called the Shabdabrahraan who is the creative source of Shabda- 
and Artha and thus of the revealed Shabda which Mantra is. 

I would in conclusion meet an objection, which I have 
heard urged, namely that the Mantra Slrastra treats its subject 
with unnecessary complexity of detail. It is undoubtedly 
difficult and requires careful study. Simple minds may be satisfied 
with the statement that God created the world. Veda too gives 
an explanation of the cosmic problem in two words “ He 
saw” (Sa aikshata). But who saw, and what, and how did 
He see? How also if there be only One came there to be any¬ 
thing to see ? And what is to see (ikshana). For the process is not 
like looking out of a window and seeing a man passing. “ He ” 
is Consciousness which is in Itself (Svarupa) actionless. How 
then did “ It ” see and thus become active ? Because It has two 
aspects one (Nishkalashiva) in which It is actionless and the other 
(Sakalashiva) in which it is Activity as the embodiment of all the 
Sangsk&ras. In this last aspect it is called Shakti. The latter term 
denotes Active Consciousness. How can one and the same thing 
have two contradictory aspects ? We cannot say, otherwise than 
by affirming Svabb&va. By way of analogy we can refer to what 
psychology calls dual and multiple personalities. The ultimate 
Reality is alogical and unexplainable (Anirvachaniya). That it is 
one and not two is, it is said, proved by Veda and the actual ex¬ 
perience (Sv4nubhava) had in Yoga. What is “ seeing" ? It is 
not the observing of something outside which was there before 
it was observed. “Seeing” is the rising into consciousness (void of 
objects) of the memory of past universes existing in the form of 
the Sangsklras. Before this can occur, Consciousness must 
obscure to itself its nature and (though in truth an unity) must ex- 
perience itself as an “ I ” observing a “ This ” which it has through 
M4y4 Shakti projected outside Itself. There is no answer again to 
the question how this is possible except inscrutable Shakti (Achintyi 
Shakti). But just as a man rising from deep sleep has first a more 
or less ba*e awareness which is gradually filled out with the 
thought of self and particular objects ; consciousness coming to 
itself, so that in the waking state it again recognises the world 
Vhich had vanished utterly in dreamless slumber j so it is with the 
Cosmic Consciousness. Just as man does not pass, at once from 
dreamless slumber to the fullest waking perception j so neither does 



the Cosmic Consciousness. It passes gradually froin its dreamless 
slumber (Sushupli) state whicti Is (he genera! dissolution fMahfl- 
pralaya) to the waking state (j&grat) which is consciousness of the 
gross universe. The degrees in this cmanntive process are the 
Tattvas described in the last article. Manifestation, which is 
n >thing but presentation of apparently externa! objects to tbc inner 
consciousness, is, as experienced by the limited consciousness, 
gradual. The seeds of the "l” and " Thisare first formed and 
then grown. The first' principal stage, is that before and in Ishvara 
Tattva or Blncu and which therefore includes Nada. The second 
is that of the world-consciousness arising through the agency of 
M&yk-shakti. Tnese two stages are marked by two principal 
differences. In the first the " This ” f'ldam) is seen as part of the 
self, the two not being differentiated in the sense oi inner and outer. 
In the second the object is externalised and seen as different from 
the self. In the first, when the Self experiences itself as object, the 
latter is held as a vague undefined generality. There is, as it were, 
an awareness of self-scission in which the self as subject knows 
itself as object and nothing more. The degrees in this process 
have been already explained. In the second not only is the object 
defined as something which appears to be not the self, but there 
are a multiplicity of objects each marked by its own differences ; 
for Mfty& has intervened. The whole world-process is thus a 
re-awaking of the Cosmic Consciousness from sleep to the world, 
into which at Dissolution it had fallen ; and the Tattvas mark the 
gradual stages of re-awakening, that is re-awakening to the world, 
but a falling into sleep so far as true Consciousness is concerned. 
So in Kundaliyoga when Kundalini sleeps in.the Multkihara man 
is awake to the world ; and when She awakes, the world vanishes 
from Consciousness which then regains its own state (Svarupa). 
There is no reason to suppose that, judged in the terms of our 
present experience, the change is other than gradual. But how, it 
may be asked, is this known or what the stages are ; for were we 
there ? As individuals we were not ; for we speak of that which 
preceded the formation of the Sakala Jiva Consciousness. But 
Jiva was there as the plant is in the seed. It is the one Shiva who 
displays himself in all the Tattvas. Those who fall back into the 
seed have experience of it. There are, however, two bases on which 
these affirmations rest. In the first place there is correspondence 
between all planes. “What is without, is so manifested because it 
is within " ; not of course in the exact form in which it exists 
without but in the corresponding form of its own plane. W'e 
may therefore look for instruction to our daily life and its psycho¬ 
logical states to discover both the elements and the working of 




the cosmic process, These also disclose a gradual unfolding 
of consciousness from something in the nature of mere awareness 
to the definite perception of a variety of multiple objects. But 
the normal experience is by its nature limited. That normal 
experience is, however, transcended in Yoga-states when con¬ 
sciousness becomes Nirdlambapun, that is, detached from worldly 
objects: the experience wherein is (in part at least) available for 
the instruction of others. Secondly the ShAstras are records of 
truth beyond the senses (Atindriya Tattva). ‘The Tattvas are not 
put forth as mere speculative guesses or imagirtings of what might 
have been. When, however, supersensual truth is described in 
language it is necessarily expressed in terms, and with the use of 
symbols, of present experience. That experience is had under 
conditions of time and space and others. We know and speak of 
mere potency ripening into actuality, of potential energy becoming 
more and more kinetic, of shifting states of consciousness, and so 
forth. These are matters the knowledge of which is drawn from 
the world around us. But this does not necessarily make them 
wholly untrue or unreal as applied to higher planes. . One of the 
commonest errors is to raise false partitions between things. The 
experience is real for it is Shiva's and His experience is never 
unreal. It is according to its degree (that is on its plane) real ; an 
expression (limited though it be) of the ultimate Reality Itself. We 
can think in no other terms. But it is also true that these terms 
and symbols, having only complete validity on our plane, are no 
longer wholly true for Consciousness as it rises from it. But other 
forms of Consciousness must take their place until the Formless is 
reached. The Tattvas explain (limited though such explanation be 
by the bounds of our thought and language) the modes through 
which the returning Consciousness passes until it rests in Itself 
(SvarOpavishr&nti) and has Peace. And so the Buddhist Mantra- 
yina aptly defines Yoga in the sense of result, (which in Tibetan 
is called rNal-rByor) as the “ Finding rest or peace ”. This final 
state,'as also those intermediate ones which lie between it and the 
normal individual world-consciousness, are only actually realised 
in Jnana Yoga (by whatsoever method Jnftna is attained) when the 
mind has been wholly withdrawn from without and faces the 
operative power of Consciousness behind it (Nirimayapadonmukhi). 

But here we are dealing with^ Mantrayoga when the mind is 
thinking the states which* Jn4na, in whatever degree, realises as 
Consciousness. The Mantra Shistra looks at the matter, of which 
we write, from the standpoint of Mantra that is of manifested 
Shabda its object. Kundalini is both Jyotirmayi, Her Sukshma- 



rapS.; and Maniramayl Her SthOlarUpa. We begin with iho latter. 
All tilings are (hen defined in terms of Shabdartha and of the 
various causal forms which precede it. The first of such produced 
forms is N&da which becomes Hindu and then on the differentiation 
oftbeTattvas the "hidden sound” (Avyaktarava),. the Logos or 
Cosmic Word utters " the Garland of Letters " (YarnamfilA.) of which 
all Mantras are formed. It traces the degrees in which the ideating 
Cosmic Consciousness becomes, as Supreme Speech (Parav&k), the 
Genetrix of the subtle’and gross Shabda which are the Mfdrikks 
and Varnas respectively. That Supreme Speech (ParSv&k) is with¬ 
out idea or language, but is represented as gradually assuming the 
slate in which it utters both and projects from Itself into the sensual 
world the objects (Artha) which they denote. The actual mani¬ 
festation of these from Parashabda through Pashyanti, Madhyami. 
and Vaikhan, will be described in another article. 

The practice of Mantra Yoga not only gives, from a merely 
intellectual standpoint, an understanding of Ved&nta which 
cannot ordinarily be had by the mere reading of philosophical 
texts; but also produces a pure Bh&va ripening into Mah&bh&va 
through the J, purification of mind (Chittashuddhi) which such 
practice (according to the rules of Sidhani laid down in 
the Tantras or Mantrash&stra) gives, as one of its Siddhis. 
What the Western, and sometimes the English educated 
Indian, does not understand or recognise, is the fact that 
the mere reading of Vedaiitic texts without Chittashuddhi will 
neither bring true understanding or other fruitful result. The 
experienced will find that this apparent complexity and wealth of 
detail is not useless and is, from an extra-ritual standpoint, to a 
considerable extent, and from that of S&dhani wholly, necessary. 
A friend of mine was once asked by a man in a somewhat testy 
manner “ (o give him a plain exposition of the Vedanta in five 
minutes.’’ It takes years to understand perfectly any science or 
profession. How can that, which claims to explain all, be 
mastered in a short talk ? But more than this ; however prolonged 
the intellectual study may be, it must, to be really fruitful, be 
accompanied by some form of Strdhantl. The Tantra Sh&stra 
contain this for the Hindu, though it is open to him or any other 
to devise a better if he can. Forms ever change with the ages, 
while the Truth which they express, remains. 




BINDU CR SHAKTI READY TO CREATE. 

From Nttda, previously described, evolved Bindu (Nttda-bindu- 
samudbhavah). What then is Bindu ? Literally the term means 
a " drop” or a " point'' such as the Anusvttra breathing. But in 
the Mantra Sh&sfra it has a technical meaning. It is not, as a 
distinguished Indian Sanskritist called it merely a “ drop." It is 
not that “ red drops” mix with “ white drops and so forth a de¬ 
scription of his which reminds one more of tlie pharmacy or sweet 
shop than the Shlstra. This and other statements betray an 
ignorance of Indian tradition and a mental attitude alien to Indian 
thinking which distinguishes so many of those whose souls have 
been captured in the net of an English education. Those who 
speak another's language and think another's thought must see to 
it that their own Indian self is not, through the dangers to which 
it is thus exposed, lost. But even an educated Western, ignorant of 
the Shistra, but with a knowledge of the history of religious 
thought would have perceived the significance of the term Bindu 
when he had learnt that one of its literal meanings was a " Point.' 

In an anonymous Mystical Work published in the eighteenth 
century by one of the " French Protestants of the Desert" called 
Le Mystlre de la Croix, it is said (p. 9). " Ante omnia Punctum 
exstitit; non to atomon, aut mathematicum sed diffusivum. Monas 
erat explicite : implicite Myrias. Lux erat, erant et Tenebrae; 
Principium et Finis Principii. Omnia et nihil : Est et non.” 

“ Before all things'were, there was a Point (Punctum : Bindu) 
not the Atom or mathematical point (which though it is without 
magnitude has position) but the diffusive (neither with magnitude 
nor position). In the One (Monas) there was implicitly contained 
the Many (Myrias). There was Light and Darkness : Beginning 
and End: Everything and Nothing : Being and Non-being (that is, 
the state was neither Sat nor Asat).” The author says that the all 
is engendered from the central indivisible Point of the double 
triangle (that is what is called in the Tanlras Shatkona Yantra) 
regarded as the symbol of creation. " Le Tout est engendre du 
point central indivisible du double triangle." This " Point” is one 
of the world's religious symbols and is set in the centre of a Shat¬ 
kona as above or in a circular Mandala or sphere. On this symbol 
Si. Clement of Alexandria 4n the second century A.D. says that if 
retraction be made from a body of its properties, its depth, 
breadth, and then length " the point which remains is a unit, so to 
speak, having position ; from which if we abstract position there 
is the notion of unity” (Stromata V.J2. Ante Nicene Library Vol, 
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IV). Again Shelley in his “ Prometheus" says. " plunge into 
eternity where recorded time seems but a point." 

Where does the universe go at the Great Dissolution (Maha- 
pralaya) ? It collapses so to speak into a Point. This point may 
be regarded as a mathematical point in so far as it is without any 
magnitude whatever but as distinguished from it, in that it has in 
fact no position. For there is then no notion of space. It need 
hardly be said that jhis is a symbol, and a symbol borrowed from 
our present experience cannot adequately represent any state 
beyond it. We only conceive of it as a point as something 
infinitesimally subtle which is in contrast with the extended 
manifested universe which is withdrawn into it. This Point is 
Bindu. But this again is to make use of material images borrowed 
from the world of objective form. Bindu is an aspect of Shakli or 
Consciousness; therefore it is interpreted also in terms of our 
present consciousness. As so interpreted and as Ishvara Tattva, 
which it is, Shakti is called Bindu; because here consciousness 
completely identifies itself with the universe as unmanifested Idam 
and thus subjectifies it and becomes with it a point of consciousness. 
Thus by way of example the individual mind is completely 
subjectified and exists for each of us as a mathematical point (and 
so it is spoken of by some as being of atomic dimension) though the 
body to the extent to which it is not subjectified appears as an 
object or extended thing. We never conceive of our own 
minds as extended because of this complete subjectification. In 
the same way the consciousness of Ishvara completely subjectifies 
the universe. He does not of course see the universe as a 
multiplicity of objects outside and different from Himself : for if 
He did He would be Jivff and not Ishvara. He sees it as an object 
which is a whole and which whole is Himself. In Sadflkhya 
Tattva ‘'Otherness” (Idam) is presented to Consciousness by 
Shakti, This Idam is then faintly perceived (to use the language 
of the VimarshinI on ishvara-Pratyabhijnft III. 1, 2) “in a 
hazy fashion (Dhy§,mala-pra.yam) “ like a picture just forming 
itself” (Unmilita-mStra-chitra-kalpam) ; seen -by the mind 
only and not as something seen without by the senses (Antah- 
karanaika-vedyam). The object thus vaguely surges up into 
the field of consciousness in which the emphasis is on the 
cognitive aspect or “ I " (Aham). This however is not the “ I ” or 
“ this ” of our experience, for it is had in the realms beyoiyl 
MiyS. The “This” is then experienced as part of the Self. 
In Ishvara Tattva all haziness gives place to clarity of the 
“ This,” which is thus seen completely as part of the Self; the 
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emphasis being on the " This.” After equal emphasis on the 
“ 1 ” and “ This ” in Shuddhavidyd Tattva the two are wholly 
separated by Mav&. When therefore the Yogi passes beyond the 
M&yik world his first higher experience is in this Tattva. 

N4da and Bindu are states of Shakti in which the germ of 
action (Kriyi-shakti) so to speak increasingly sprouts with a view 
to manifestation producing a state of compactness of energy and 
readiness to create. Raghava Bhatia (Gpmm. Sharadd I. 7) 
^peaks of them as two states of Shakti which are the proper 
conditions (Upayogyavastha) for creation. They are like all else 
aspects of Shakti, but are names of those aspects which are prone 
to and ready for creation (Uchchhunfvvastbl). Bindu is said to be 
the massive or Ghan&vastha state of Shakti. The Prapanchasfira 
Tantra says that Shakti is seized with the desire to create and 
becomes Ghambhula (Vichikirsbu ghanibhuta). Thus milk 
becomes Ghanibhuta jwhen it turns into cream or curd. In other 
words Shakti is conceived as passing gradually from its subtle 
state through Sliakli-tattva and Nada (in its three stages) and 
becomes what is relatively gross or massive as Power which is 
fully equipped to pass from the stage of potency into that of active 
manifestation. That stage is Bindu which is called Mahabindu 
or Parabindu to distinguish it from the other Bindus into which it 
subsequently differentiates. 

The commentary of Kalicharana on the Shatchakranirupana 
(see my Tantrik Texts, Vol. 2, V. 4) citing Todala Tantra (Ch. VI) 
says that the Supreme Light is formless ; but Bindu implies both 
the Void (Shunya) and Guna also. Bindu is the Void in so far as 
it is the Supreme Brahman. It implies Guna as being the creative 
or Shakti aspect of the Brahman which subsequently evolves into 
the Purusha and Prakriti Tattvas of which the latter is with Guna. 
The commentary to V. 49 states that this Bindu is the Lord 
(Ishvara) whom some Pauranikas call Mahavishnu and others the 
Brahmapurusha and (V. 37) that Parabindu is the state of “ Ma ” 
be,fore manifestation ; being Shiva-Shakli enveloped by Maya, As 
to this it may be observed that the letter M is male, and Bindu 
which is the nasal breathing sounded as M is the unmanifested 
Shiva-Shakti or Ma which is revealed upon its subsequent differentia¬ 
tion into the three Shaktis from which the universe proceeds. 
Bindu as the cause is Cfcidgharfk or massive consciousness and 
flower in which lie potentially in a mass (Ghana), though 
undistinguishable the one from the other, all the worlds and beings 
about to be created. This is Parama-Shiva and in Him are all 
the Devat&s. It is thus this Bindu which is worshipped in secret 



in the highest cerebral centre, it is, as t have already said, 
compared to a gram of gram Itlnnt'-'; s.lnch Tindei ; fs outer 
sheath (which is Maya) contains the two seeds (Shiva and Shakti; 
in close and undivided union, 

KAlicharana (V. '■") thus cites the following : “ In the Satyalolra 
is the formless and lustrous one. She is like a grain of gram 
devoid of hands, feet and the like. She has surrounded Herself 
by Maya (that is She is about to create by the agency of this 
Power of Hers). She is Sun, Fire and Moon. She being intent 
on creation (Unmukhi) becomes twofold (Dvidha b’nilva) and then, 
by differentiation of Shiva and Shakti, arises creative ideation 
(Srishtikalpana). Shiva and Shakti are of course not actually 
divided for they are not like a chupatti or some other material 
thing. It might seem unnecessary to make such obvious remarks 
did not experience tell me of (he absurd misunderstandings 
which exist of the Scripture. When we read that God "is a 
woman," that the Shakta Tantra is “ Feminism ’’ with a doctrine 
similar to that of Prof. Lester Ward's primacy of the female 
sex that “ the conception of the sexual relationship is the ultimate 
explanation of the universe ” and so forth, no caveats, however 
obvious, are unnecessary.. What of course is meant is that 
whereas in Pralaya, Shiva and Shakti existed as one unity of 
consciousness. They in creation, whilst still remaining in themselves 
what they always were, project the universe which is Shakti ; 
and then we have the Param&tmt and JivatruA- consciousness which 
seem to the latter to be different. 

Although Parabindu and all which evolves from J.t are nothing 
but aspects of Shakti and in no wise different from It, yet as 
representing that state of Shakti which immediately precedes 
creation, it is this stale of Shakti Which is said to be the cause of the 
universe of name and form (NtVmarupa); concepts and concepts 
objectified ; or Shabda the word and Artha its meaning. The 
states of Shakti preceding Bindu are those in which the Hindu 
state is in process of being * evolved ” according to what we 
may call an Avikrita Parinama and when evolved it is the cause of 
the universe. Really they are merely aspects of one and the same 
pure Shakti. This is not an evolution in time. As Plotinus says, 
the universe “ was formed according to intellect (here the Cosmic 
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Power or Prjpancha Shakti which manifests as Mahat) and 
intellect not preceding in time but prior ” (in the sense that cause 
precedes effect). This again, as all descriptions, (in so far as 
they are applicable to (he transcendent Shakti) is imperfect for 
sequence of cause and effect involves to our minds the notion 
of time. This Supreme Bindu as containing. in - Himself all. 
Devatas is the ultimate object of adoration by all classes of 
worshippers (V. 44) under the name of Shiva, or Mahavishnu or 
the Devi as those call It "who are filled with a passion for Her 
•Lotus Feet.” The sectarianism of the lower* mind, still existent 
in both East and West, is here shown to be a matter of words 
(the fight for which is of such interest to many) and is reduced to 
its real common denominator. As the Lord says in the Gita, 
whomever men may worship all such worship comes eventually 
to Him. 

Parabindu is thus the Head of every line of creation ; of the 
Tattvas or Vikrilis from Buddhi to Prithivi and their Lords 
(Tattvesha) and of the Shabda or Mantra creation ; all belonging 
to the Vikiira Srishti or Parinama Srishti. The development after 
the manifestation of Prakriti is a real evolution (Parin&ma) for 
Consciousness has then been divided into subject and object in 
time and space. What is spoken of in terms of a development in 
the Ishvara body is not that. There Shakti assumes various aspects 
with a view to create but without manifestation. Shaktitattva, 
whilst remaining such, assumes the aspects of N&da and Bindu. 

The next stage is thus described in the Sharada Tilaka (Ch. I) 
as follows:— 

Parashaktimayah silks hilt tridhftsau bhidyate punah 

Bindur nido bijamiti tasya bhed&h samiritah 

Binduh shivfltmako bijang shaktir nlldasfayor mithah 

Samav&yah samfikhylttah sarvdgamavish^radaih. 

(That which is supreme Shakti again divides Itself into three/ 
such divisions being known as Bindu, Nrida, Bija. Bindu is said 
to be of the nature of Shiva and Bija of Shakti, and Nflda is the 
mutual relation between these two, by those who are learned in 
the Agamas). 

One Ms. I have seenjias BiiNur nadfttmako, but the commen¬ 
tary of the Shatcbakra (V. 40) explains this as Shivatmaka, These 
torm the three Bindus (Tribindu). Nad a here again is Trait 
d’Union, the Yoga of the other two Bindus as the Prayogasara 
calls it. (See Raghava’s Comm, to V. 8 of Ch, 1 Sharada), 
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These are Shiva, Shiva-Shakti, Siiakli. By (his it is not to be 
understood that Shiva or Shakti are ever 'altogether dissociated 
but the aspects may be regarded as Shiva oi Rbakii pradhina 
respectively. Bhaskarantya in his valuable commentary on the 
Lalitit Sahasran&ma says “ From the causal (Kirana) Bindu 
proceeds the effect (K&ryya) Bindu, N&da and Btja. 1 bus these 
three which are known as supreme, subtle and gross 
arose.” (Asmtichcha karanabindosstikshatkramena k&ryyabindustalo 
nadastato bijam iti trajfam utpannam tadidang parasiikshmasthula- 
padairapyuchyate, V r 132). . 

One text of the Prapanchas&ra Tantra says that the 
Parabindu divides into two parts, of which (lie right is 
Bindu, the Male Purusha or Hang, and the left Visarga the 
Female Prakriti or Sah making the combined Hangsah. Hangsah 
is the union of Prakriti and Purusha and the universe is Hangsah. 
In however the Ms. on which my edition of (hat Tantra is based 
(Tantrik Texts, Vol. ‘Ill) it is said that the Bindu (Para) divided by 
Kala becomes threefold as Bindu, Nada, Bija. Substantially the 
matter seems one of nomenclature for the two Bindus which 
make Visarga become three by the addition of the Shiva 
Bindu. Moreover as Hang is Shiva and Sah is Shakti, the 
combined Hangsah implies the relation which in the SMradd 
account is called Nada.' So it is also said from the first 
vowel issued “ Hrim,” from the second Hangsah, and from 
the third the Mantra “ Hrim, Shrim, Klim," the first indicative 
of general form ; the second being a more Slhitla lorrn of 
Aktlsha and Agni (Sha = Akasha ; Ra = Agni) held as it were within 
the “ skin ” (Charma) of the enveloping Ardhan&rishvara : the third 
commencing with the first and last letters including all the 24 
Tattvas and all the fifty letters into which the genera! Form 
particularises itself, 

Parabindu is Shiva-Shakti considered as undivided, undifferen-- 
tiated principles. On the “ bursting ” of the seed which is the 
Parabindu the latter assumes a threefold aspect as Shiva or Bindu, 
Shakti or Bija and N&da the Shiva-Shakti aspect which, considered 
as the result, is the combination, and from the point of view of 
cause, the inter-relation of the two (Sh&radH V. 9) the one acting 
as excitant (Kshobhaka) and (he other being the excited (Kshobhya). 
The commentary on V. 40 of tke Shat,chakraniriipana speaks of 
Nada as the union of Shiva and Shakti; as the connection between 
the two and as being in the nature of the Shakti of action 
(Kriy&sbaktisvarupa). It is also said to be that the substance of 
which is Kupdali (Kundalinimaya), All three are but different 
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phases of Shakti in creation (Comm. V. 39) being different aspects 
of Parabindu which is itself the Ghanivasthi aspect of Shakti. 

Thus in the first division of Shakti, Nida, Bindu, Nida is the 
Maithuna or Yoga of Shiva and Shakti to produce the Parabindu 
which again differentiates into threefold aspects as the Shaktis,; 
though in grosser form, which produced it. Though the Gunas 
are factors of the gross Shakti Prakriti, they are in subtle form 
contained within the higher Shaktis. This Shakti as the first 
'potentially kinetic aspect about to display itself is the Chit aspect 
of Shakti and Chit Shakti is, when seen from the lower level of 
the Gunas, Sattvik ; Nida is in the same sense Rajasik, for Shakti 
becomes more kinetic gathering together Its powers, as it were 
from the previous state of barely stirring potency, for the state of 
complete readiness to create which is Bindu and which in the 
aforesaid sense as Ghaniblmta foreshadows that Tamas Guna 
which at a lower stage is the chief factor which creates the world, 
for the latter is largely the product of Tamas. Each aspect of 
the Tribindu again is associated with one or other of the Gunas, 
These divisions of aspect from the Guna stand point are not to be 
understood as though they were separate and exclusively concerned 
with only one of the Gunas. The Gunas themselves never exist 
separately. Where there is Sattva there is also Rajas and 
Tamas. In the same way in the case of the three Shaktis Ichchhi, 
Jnina, Kriyi from which the Gunas develop, one never stands by 
itself, though it may be predominant. Where there is Ichchhi there 
is Jnina and so forth. And so again Shakti, Nida and Bindu are 
not to be severed like different objects in the Mayik world. In 
each there is implicitly or explicitly contained the other. 
Parameshvara assumes (for the Jlva) successively the triple aspects 
of Shakti, Nida, Bindu, Kiryya Bindu, Bija, Nida, thus completing 
by this differentiation of Shakti the sevenfold causal sound-forms 
of the Pranava or Ongkira ; namely Sakala Parameshvara (which is 
Sachchhidinanda for even when the Brahman is associated with 
Avidyi its own (rue nature (Svarupa) is not affected) Shakti 
(Shaktilattva) Nida (Sadikhya Tattva) Parabindu (Ishvara Tattva) 
Bindu (Kiryya) Nida and Bija. It is not clear to me where (if at 
all) the Shuddhavidyi Tattva comes in according ,to this scheme, 
unless it be involved in Nida the Mithah samaviya ; but the 
Purusha-Prakriti Tattvas ,appear*to take bird) on the division of 
the Parabindu into Shiva and Shakti or Hang and Sah ; Hangsah 
bfeing the Purusha-Prakriti Mantra. 

The first impulse to creation comes from the ripening of the 
Adrishla of Jivas on which Sakala Parameshvara puts forth His . 
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What Matter is in itself ihe senses do not tell us. All that 
can be predicated of it is its effect upon these senses, The ex “ 
periencer is affected in five different ways giving rise in him to 
the sensations of hearing (Shabda); feel by which is experienced 
the thermal quality of things (Sparsha) ; colour and form (Rupa) ; 
taste (Rasa); and smell (Gundha). The cause of these are the five 
Bhutas which, in the general cosmic evolution, are derived from 
the Tanmittra or general elements of the particulars of sense 
perception. These again together with the senses (Indriya) or 
faculties of mind operating through a particular physical'organ as 
their instrument and Manas the mental faculty of attention, 
selection and synthesis of the discrete manifold, derive from the 
still more general aspects of the Cosmic Mind or Antahkarana 
which are the personal and impersonal forms of limited experience 
respectively called Ahangkdra and Buddhi. These again areevolutes 
from that form of Shakti which is Prakriti Tattva and which in the 
36 Tattva scheme comes into being through the instrumentality of 
M&yfl Shakti from the preceding Tattvas of the pure creation 
extending from Shuddhavidyfl to Shivashakti-Tattva ; the Svarupa 
of the last being Sachchiddnanda or Pure Spirit. Matter is thus 
a manifestation or aspect of Spirit. The two are ultimately one. 
They seem to be two because the fundamental Feeling (Chit) is 
able as Shakti fo experience itself as object. As Professor Haeckel 
says, in conformity with ShSkta Monism, Spirit and matter are not 
two distinct entities but two forms or aspects of one single 
fundamental Substance (which is here the Brahman). The one 
entity with dual aspect is the sole Reality which presents itself 
to view as the infinitely varied picfcire of the universe. The' two 
are inseparably combine^ in every atom which, itself and its 
farces, possess the elements not only of vitality but of further 
development in all degrees of consciousness and will. The ultimate 
substance is Shakti which is of dual aspect as Chit-Shakti which 
represents the spiritual and Mfty&-Shakti which represents the 



material aspect, These are not separable. In the universe the 
former is the Spirit-matter and the latter Matter-spirit, - 'I he two 
exist in inseparable connection (Avinabb&va Sambandha) as 
inseparable (to use a simile of the Shaiva Shflstra) as the winds of 
(he heaven from the ether in which they blow. Manifested Shakti 
or Mftvft is the universe. Unmanifest Shakti is feeling conscious¬ 
ness (Chidrftpfl.).' Mly&-Shakti appears as subtle mind and as 
gross matter and as the life-force and is in Herself (Svarfips) con¬ 
sciousness. There ps and can be nothing absolutely lifeless or 
unconscious because Shakti is in itself Being—Feeling—Con* 
sciousness—*Bliss(Chidr&pini, dnandamayi) beyond all worlds 
(Vishvottirnti) ; and appears as apparently unconscious or partly 
conscious and partly unconscious material forms in the universe 
(Vishvatmaka), The universe is Shakti. Therefore it is commingled 
Spirit-matter. Shakti beyond all worlds is Consciousness. The 
one Consciousness exists throughout; when changeless it receives 
the name of Shiva ; when the source of and as all moving objects 
it is called Shakti. 

The universe arises through a negation or- Veiling of true 
Consciousness. As the SpandakSrika says “By veiling the own 
true form its Shaktis ever arise” (Svarftplvarane chftsya shaktayah 
sattatotthii4). This is a common doctrine of the three schools 
here discussed. The difference lies in this that in S&ngkhva- it is a 
second independent principle (Prakriii) which veils ; in Mgyav&da 
Ved&nta it is the non-brahman unexplainable mystery (Maya) which 
veils, and in Sh&tria Advaitav&da it is Consciousness which, 
without ceasing to be such, yef veils itself. This statement shortly 
describes the difference in the three concepts which may however 
be more fully elaborated. 

The Ivlabtinirvina Tantra says that the Vilkya <f All is verily 
Brahman” (Sarvatn khalvidam Brahma) is the basis of Kul&chfira. 
But Brahman is Consciousness ; and it cannot be denied that (here 
is an element of apparent unconsciousness in things, S&ngkhya 
says that this is clue to another Principle independent of the 
Purusiia-consciousness namely the unconscious Prakriti, which is 
real notwithstanding its changes. But according to Advaifavflda 
Vedftnta there is only one Reality, ft therefore denies the existence 
of any second independent principle. Shangkara attributes uncon¬ 
sciousness to the unexplainable (Anirt achamya) Wonder MtyL 
which is neither real (Sat) nor unreal (Asat) nor partly real and 
partly unreal (Sadasat) and which though not forming part of 
Brahman, and therefore not Brahman, is yet, though not a second 
reality, unseparately associated and sheltering ,with Brahman 




(M4y4brahm4shrif4) in one of its aspects (Islivara); owing what 
false appearance of reality it has to the Brahman with which it is 
so associated. - It is an eternal falsity (Mithyabhutasanatani) 
unthinkable, alogical, unexplainable (Anirvachamya). The re¬ 
flection of Purusha on Prakriti gives the appearence of conscious¬ 
ness to the latter. So also the reflection (Chidabhasa) of Brahman 
on unconscious Maya is Ishvara and on unconscious Avidya. is 
Jl'va. Though M4y4is thus not a second realty the fact of positing 
it at all gives to Shangkara’s doctrine a tinge of dualism from 
which the Sh&kta doctrine (which has yet a weakness of its own) 
is free. The Shakta doctrine has no need of Chidibhasa, It says 
that Miyft is a Shakti of Brahman and being Shakti, which is not 
different from the possessor of Shakti (Shaktiman), it is in its 
Svarupa consciousness. It is then consciousness which veils 
itself; not unconscious M4y& which veils consciousness. According 
to Shangkara man is the Spirit (Atma) vestured in the Mayik 
falsities of mind and matter. He accordingly can only establish 
the unity of Jiva and Ishvara by eliminating from the first Avidyft 
and from the second Mfty&,-both being essentially—and from the 
transcendent standpoint, nothing. Brahman is thus left as 
common denominator. The Shikta has need to eliminate nothing; 
Man's spirit or Atmi is Shiva. His mind and body are Shakti. 
Shiva and Shakti are one. The jiv4tm& is Shiva-Shakti, the latter 
being understood as in its world-aspect. So is the Paramdlma; 
though here Shakti, being uncreating, is in the form of Conscious- 
ness (ChidrApini). The supreme Shiva-Shakti exists as one.' 
Sbiva-Shakti as the world is the Manifold, Man is thus not the : 
Spirit covered by a non-brahman falsity but Spirit covering itself 
with its own Power or Shakti. As the Kaulacharyya Sad&nanda 
says in his Commentary (which I am about to publish) on the 4th 
Mantra of the Isha Upanishad—“ The changeless Brahman which 
is consciousness appears in creation as M&yft which is Brahman 
(Brahmamayf) consciousness (Cbidrfipini) holding in Herself 
unbeginning (Anttdi) Karmik tendencies (Karmasangsk&ra) in the 
form of the three Gunas. Hence She is Gunamayi (Her substance 
is Guna) despite being Chinmayi (Consciousness). As there is no 
second principle these Gunas are ChiUShakli.'’ Hence, in (he 
words of the Yoginihridaya Tantra, the Devi is Prakflshaviinarsha- 
skmarasyarfipini. There is thus tr^ly no unconscious Mftya and 
no Chidabhtba. All whjch exists is Consciousness as Shakti 
“*Miam stri” as the Advaitabhftva Upanishad exclaims. And 
so the grand doctrine “All is consciousness" is boldly and 
vigorously affirmed, Those who worship the Mother worship 
nothing unconscious but a Supreme Consciousness which 
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is Love, the bod}' of which love is all forms of consciousness 1 
unconsciousness produced by, and which is, Her as Shiva’s Power. 
In short Shangkara says that there is unconsciousness which appears 
to be conscious through ChidfibliSsa. Shftkta doctrine says con¬ 
sciousness appears to be unconsciousness or more truly to have 
an element of unconsciousness iri it (for nothing even empirically 
is absolutely unconscious) owing to the veiling play of conscious¬ 
ness itself as Mayd-Shakti. The result is in the end the same. 
“All is consciousness*’'—-but the method by which this conclusion 
is attained and the'presenlment of the matter is reversed. 

This presentment again is in conformity with scientific 
research which has shown that even so called “ brute matter’’ 
exhibits the elements of that sentiency which, when evolved in 
man, is the full self-consciousness. It has been well said that 
sentiency is an integrant constituent of all existence physical as 
well as metaphysical and its manifestation can be traced through¬ 
out the mineral and chemical as well as the vegetable and animal 
worlds. It essentially comprises the functions of relation to 
environment, response to stimuli and atomic memory in the lower 
or inorganic plane whilst in the higher or organic,plane it includes 
all the psychic functions such as consciousness, perception, thought, 
reason, volition and individual memory. Throughout it is the 
one Mother who works now veiling Her Bliss in inorganic matter, 
now more fully revealing Herself by gradual, siages as the viiivity 
(which She is) displays itself in the evolving forms of worldly life. 
As Haeckel says, sentiency is like movement found in all matter. 
To reach this conclusion we must assume (as the ’Shaiva-Sh&kta 
schools do) that Kriyft with Ichchba, its preliminary, are functions 
of consciousness. Abhinava Gupta in his Commentary on the 
PratyabhijnS. K9.rM says “The characteristic of action is the 
manifestation of all objects, These objects again characterised by 
conciousness-unconsciousness are in the nature of a shining forth 
(A'bbasa).” The universe is thus described as a “ going forth ” 
(Prasara) of Shiva, 

The ultimate reality is Sachchidananda which, as the source 
of appearances, is called Shakti. The latter in its Sat (Being) 
aspect is omnipresent-indestructible (eternal) Source and Basis 
both of the Cosmic Breath or Prana as also of all vital phenomena 
displayed as the individual Pr&ila in separate and concrete bodies. 
Shakti is Life which, in its phenomenal sense as manifested in 
individual bodies, issues from and rests upon and at hasis is Sat. 
In this aspect manifested Shakti is vitality which is the one fixed 
unalterable potential in the universe of which’ all other forms of 




energy are particular effects. Life is the phenomenal aspect of 
Spirit in which, as its cause, it is on the great dissolution merged, 
There is no absolute end to life but only to certain structures of 
life. As it had no end it has no absolute beginning. It appears 
only in creation from the depths of Being which is its unmanifested 
ground. The search for the - origin oi ufe - is futile ; for it had 
no origin but in Brahman who, in a supreme sense, is Infinite 
Life. Lite is throughout the universe. Every atom of dust is 
quivering with it, as are the most sensitive organic structures." In 
the latter case it is obvious;.in the former it is*not so, but is yet 
traced. The existence and functions of life cannot be explained 
on exclusively mechanical principles. What is called mechanical 
energy is the effect and not the cause of vitality or vitivitv or 
Shikti as the Mother of ail. The purpose of evolution is .to take 
up the living potential from some lower grade, develop it and 
hand it over to a higher grade of forms. 


Shakti as Chidananda is, as Ichchhi Shakti, -the source of 
all forms of will-power and, in matter, of mechanical energy’ ; and 
as Jnana Shakti of all forms of mentality and feeling and as Kriya 
of all forms of activity (Karirittva) being in itself all mighty. 

The ultimate changeless Reality, in its aspect as Shakti, veils 
and contracts in various degree its powers of will, knowledge and 
action. This veiling, negation, limitation, or contraction is seen 
at its fullest in so called "dead inert brute''' matter. This 
allegation of lifeless inertia is. however the result of superficial 
observation. It is true that in gross matter (Bhtita) the light of 
consciousness is turned down to its utmost. It is nowhere 
however even empirically exting uish ed. Chit is faintly manifested 
by scientific experiment in gross matter; more dearly in the micro* 
organisms between such matter and the vegetable world, in which, 
as in the animal world evolved from it, vitality is so obvious that 
we have been wont to call these alone " alive,” ' Shikta doctrine 
starts with the Full (PUma) and deals with the creation of things 
as a cutting down thereof. From a scientific point tf view we 
may commence with the world as it is taking inorganic matter as 
the starting point. From such a standpoint we may speak (See' 
" Vedas vital molecule ” and “ Notes on the radical vitality of all 
concrete matter ” by G. Dubern) of a radical vital potential in all 
matter, universal, omnipresent, iftdesirucsibie, all powerful ; the 
source as will-power of mechanical energy, and as rudimentary 
senliency of all mentality. From the Sbartric standpoint the 
process is one of veiling and unveiling. Shakti veils itself down to 
and in Prithivi Tattva of gross matter (Bhuta); and thereafter 




gradually unveils Herself up to and in man who in SamSdhi 
realises his Svarflpa as pure, unveiled, Consciousness. 

This veiling by Shakti lakes place first in Shiva-Shakti Tattva 
by the complete negation of the “ Idam " of experience ; and then 
through the action of the " Idarn " on the subjective aspect of the 
consciousness of the pure creation, in which, subject and object 
exist as part of the One self; and then through that form of Shakti 
which is May& which effects a severance of subject and object 
which are then experienced no longer as part of the one Self but 
as separate. The point of junction between Pure and Impure 
experience is the Tattva variously called Vidyl, Sadvidyd, or 
Shuddhavidyfl, (he first truly realislic stage of the Yogi'. Because it 
is in the intermediate state it is called Par&para-dash& (I’sh. Prat lit 
1-5) and as the Svachchhanda Tantra (IV, 95) says the “Experience 
in the form of Mantra of both difference and non-difference.” 
After this Tattva, May! intervenes, 

In the Tattva Sandoha (v. 5) it is said '• Maya is the sense of 
difference (Bhedabuddhi) in all jivas which are parts of Her. 
just as the shore holds in the sea so she ever obstructs the mani¬ 
festation (Vibhava) of Atm! which but for Her is otherwise 
unobstructed " (M!y! vibheda-buddhir nijamsha-jflteshu nikhilaji- 
veshu, Nity'am tasya nirankusha-vibhavam veleva v!ridh'e rundhe). 

So also in the Tshvara Pratyabhijn! it is said “That which is 
hoihing but the notion of difference (Bheda-dbi) in things enter¬ 
tained by the Doer (Kartt!) though in Himself of the nature of 
consciousness is M!y!-Shakti, whom others, as in the case of 
Vidyeshvaras, call Vidyi” (Bheda-dhireva bhlveshu kartur bodh!t- 
ftiano'piy!, M!y! shaktyeva s! vidyelyanye vidyeshvar! yath!-—III, 
ii, 6) <; She is Vidy! Shakti-when She reveals in the Pashu state 
Of the A'tm! whose true nature is Lordship (Ishvaryya) but when 
She veils (Tirodhanakari) then She is called M!y! (Tasyaisbvarya- 
svabhftvasya pashu-bhj.ve prakfishi!;!, Vidy!-Shakt?s-tirodb!nakari 
ttjftyftbhidbft punah-W6. 7), Shiva has two functions namely Tin> 
dhftna that by which He veils Himself to His worshipper and 
Anugraha where by He, through His grace, reveals Himself by the 
“descent of Shakti " or grace (3haktip!ta), She is both .Madbit- 
mati “Honey" and M!v! (L'ffil! s-ihasranfiiria, v . 139). She is 
that saving (T!raka) knowledge by which the ocean of the Sangs&ra 
is .Crossed. The Chitkal! or Angsha of the great Consciousness 
enveloped by mind and matter is the Shakti which as the Padm? 
Pm!na says resides as the core of the “ inner working " of all 
jivas and the XnandakalMor germ of Bliss therein. .She again as 
'the Lalit!sahasran!roa says (vl 42) is basis of the false (in the sense 




of impermanent) universe (Mithyd jagadishtMnd) created by, and 
which is, Her M4y&, the power of the Lord (Sdndilya sfitra 86) 
which obscures and which, as the Sbftkta Devi Purina says, is 
called M&yfl, because it is the marvellous instrument whereby 
unheard of results are produced like those of dreams or Magic, 
She is in all systems whether as Prakriti, M^y4 or Mkyd-shakti the 
finitising principle whereby forms are created in the formless 
Consciousness, This She effects by causing that duality of feeling 
of the self and not-self in the grand experience^ which is Mkhdsattft. 
Under Her influence the Self experiences Itself as object in all the 
forms of the universe, which when completed is objectively seen 
as an evolution from Prakriti Taftva, that state of Shakti which is 
evolved by the action of. M&yfl and the five Kanchukas developed 
from Her. These are specific aspects of the great general limiting 
Power (Shakti) which MUyjl is. With this Prakriti is associated 
Purusha Tattva, the two combined being Hangsa. Purusha Tatt va is 
A'tmk enveloped by the Kanchukas derived from Mftya and specific 
aspects of its operation. Shakti as Prakriti, subject to the influence 
of the Kanchukas, develops on the dis-equilibrium of Her Gunas 
from Herself as Vikritis the impure Tattvas (Ashuddha Tattva) ex¬ 
tending to Prithivi, At this point conscious vital energy materialises 
forming what has been called by-the author cited “ the crus*t of the 
vital molecule ” of all' forms of solid matter. Subjectively there¬ 
fore the Mkyk process is the establishment of a dichotomy of 
subject and object in what would otherwise be an unitary experi¬ 
ence ; and objectively it is the creation of the various psychical and 
physical forms into which the universal Substance projects ; be¬ 
coming in the course of such emanation more and more gross. 
Bindu as the Mantra de>ignalion of Ishvara Tattva is Ghanibhuta ; 
that is the first Ghan&vasthk aspect of Shakti becoming (through 
M&)&) Prakriti Tattva and its evolutes which are more and more 
gross (Sthula); until passing the first four states of decreasing 
subtlety of matter, Substance emerges as the solid atoms of matter 
which the physical universe is composed. These compounds being 
the subject of the senses are the materia! of physical science which 
seeks to work the process backwards. At a point, search on the 
path of objectivity is closed. If it would know more (he mind 
must turn in on itself and release itself from all objectivity which 
MSiyfl is and fall back into that ground of Consciousness (Mayatitfi) 
whence it has emerged. From the Manila aspect dealing with 
the origin of language the undifferenliated Shabda which arises 
on the diffeientiation of the Bindu info Purusha-Prakriti or 
Hangs;* developes, with the creation of mind and matter, into the 
manifested Shabda and Artha which are the Varnas or letters 



(springing from the subtle Mltrilds) expressed in Vaikhari' speech 
made up of letters (Varna) syllables (Pada) and sentences (Vfikva) 
of the uttered Mantra. Mantra again is the thought (Man) which 
saves ( Tra-Trayate ) : Saves from what ? From firstly the evil 
which man, subject to M&ya, commits ; and then, in the thorough 
purification of the mind (Chiltashudbhi), from. M&yl Herself who 
is transformed in the Sldhaka into Yidyfi Shakti. Mantra is thus 
a pure thought-forme.; a. pure Vritti or modification of the 
Antahkarana which is DevalL The senses and mind are also 
Devafls being operations of the one Divine Shakti. Through 
Mantra the mind is divinely transformed. Contemplating, filled - 
by, and identified with, Divinity in Mantra form, which is a Sthftla 
(gross) aspect of Devi, it passes into Her subtie (Sfikshma) Light 
form (Jyotirmayi Devi) which is the Consciousness beyond the 
world of Mlyik-forms ; the I'shvara and 1,'shvari who as Shabda- 
brahman are the source of, and appear as, that Mkyk which is the 
Creatrix. both of the objective world of Mind and Matter and of 
the manifested Shabda and Artha ; the Word and its Meaning 
derived from the Mother in Her aspect as Supreme N&da 
(Paranftda) and Supreme Speech (Paravitk), 

THE KANCHUKAS, 

The six Kanchukas including Mlya which may be regarded as 
the root of the other five are KAla, Niyati, Riga, Viriyd, Kail. The 
term Kanchuka means sheath cr envelope. The same Tattvas are 
also called contractions (Sangkocha), for creation is the contracted 
(Sangkuchadrupi) form of infinite Shakti. It is to be observed 
that Mlyl, Niyati and Kala, occupy in the philosophy of the 
Pancharitra Sgama the very place which is held in the Shaiva- 
Shlkta system by the Kanchukas (See as to this Dr. Otto Schraders 
• Ahirbudhnya Samhitl 63, 64, 90). The aulhor cited opines that 
the six Kanchukas are only an elaboration of (be older doctrine of 
the three powers of limitation (Sangkocha) of the Pancharltra 
which are Mlyl, KtUa, Niyati. The same idea is expressed by 
these two-terms, namely limitations by which the. Atml in its form 
as the finite experiencer is deprived of the specific attributes which 
It as the Perfect Experience possessed. Consciousness reaching 
forth to the World of enjoyment ( becomes subject, to the Kanchukas 
and thus becomes the impure finite ‘worldly experience where 
subject and object are completely different; which experience is 
as it were, the inversion by the contraction and negation of Shakti 
of the perfect Experience from whose Shiva-Shakti Tattva aspect 
jt proceeds. Infinite consciousness whilst still transcendentally- 



retaining its Svarflpa la, as Shakti, narrowed to the degree which 
constitutes our experience on the material plane. The process may 
be represented in Diagram by an inverted triangle representing the 
Yoni or Shakti in the form of the Pure Tattvas resting on the point 
of an upright triangle. The point of intersection is M4y4 from 
which proceeds the second triangle representing thp impure Tattvas, 
which constitute worldly experience. Seen in the waters of Mftyft 
all is reversed. Through the operation of and the Kanchukas, 
Shakti assumes the gross contracted form of Pfakriti Tattva which 
in association with Purusba Tattva is Hangsa, Shiva and Shakti 
are the Bird Hangsa. Hangsa is both male (Pung or Purusha) 
and female (Prakriti). Hang is Shiva and Sah is Shakti. This 
Hangsa-dvanda are in their gross form the universe (Pung-prakri- 
ty&tmako hangsastadtitmakam idam jagat). Purusha is the Atm& 
enveloped by the K inchukas which are the contractions of Con¬ 
sciousness and Its Powers. Miyi is the root and cause of all 
limitations of the powers (Vibhava) of consciousness (Atmtl) ; for 
Maya is the sense of difference (Bhedabuddhi) between all persons 
and things. Each Purusha, (and they are innumerable) being as 
the Svachchhanda Tanlra says an Universe of his own. Each 
Purusha creates under May& his or its own universe. The Kan¬ 
chukas are thus the delimitations of the Supreme in Its form as 
Shakti. It was Eternity (Nityata) but is now orderly delimitation 
(Parichchheda) productive of appearance and disappearance (that is 
life and death). This is the operation of the Time-power or Kala 
which is defined as follows in the Tattva-Sandoha (V. 7) ‘‘That 
Shakti of His which is Eternity (Nityatft) descending and produc- 
ing appearance and disappearance (birth and death); and which 
ever in regulated manner performs the function of division or 
delimitation (Parichchheda) should be regarded as in the form of 
Kala Tattva.” 

(Sit nifyahlsya shaktir nikrishya nidhanodaya-pradAnena, 
niyataparichchhedakari klipfA syAt Kala-tattva-rupena). ' 

Kala is the power which urges on and matures things. It is 
not in itself subjective or empirical time though it gives rise to it. 
It is transcendental Time without sections (Akbanda Kala) giving 
birth to time as effect (Karyyakala). This gross time with parts 
(Sakila Kala) only comes ip, with tlfc creation of the gross Tattvas. 
So it is said “Time leads me in time ” (See Ahirbudhnya 64-G7. 
S<& also the same Autho 's ueber den stand der Indischen Philoso¬ 
phic zur zeit Mah&viras und Buddhas 17-30). Consciousness as 
Shakti is contracted into the mode of temporal thinking. It was 
freedom and independence (Svatantrata). This is now contracted 
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and the Fumsba is forcibly subjected to guidance and regulation 
in what he must or must not do in any mcrnenf of time, This is 
Niyati, which is defined in (he Tattva Sandoha (v. 12) as follows 
"That which constitutes that Shakti of His which is called In¬ 
dependence or Freedom^ (Svatantrata) \ this same ghakti, and none 
other, becoming; contracted and subjecting Him perforce to 
guidance and regulation (Niyamayanti) in a definitely' ordered and 
restricted manner (Niyatam) as regards what is to be done or not 
done (that is what hfc must not do at any given moment of time) is 
Niyati," 

(Yilsya svatantratakhya-shaktih sangkochasbalim saiva, kritya- 
krityeshvavashyam niyatam amum niyamayantyabhun niyatih), 

Niyati is spoken of in the Pancharfttra Agama as the subtle 
regulator of everything (Sukshma-sarva-niylimakah.) (Ahirbudhnya 
VI. 46) and is said by Dr. Schrader (op-at 64, 65) to include in that 
system the functions of the three Shaiva-Shikta Kanclmkas Vidyl, 
R&ga and KalA (Ahirbudhnya S. 64-65). It was completely satis¬ 
fied with Itself for there was then no other. It was the Full 
(Puma), and there was nothing else for it to interest Itself in and 
thus want. This Shakti, becoming limited, makes the Purusha 
interested in objects and thus attaches them to enjoyment. This 
is Riga which is defined in the Tattva Sandoha (v. 10) as 
follows- 

" There is another Shakti of His which is eternal complete 
satisfaction; the same becoming limited and attaching him ever 
to enjoyment, this Shakti is reduced to the condition of Raga- 
tatlva/’ (Nitya-paripurna-tripti-shaktir asyaiva parimitft nu sati, 
bhogeshu ranjayati satatam amum iaga-tatlvatam y& sis). The 
Brahman is, as the Isha Upanishad says, Pin na the full, the all 
which wants nothing ; for there is nothing to the All which It can 
want. But when the one Experience becomes dual, and, subject 
and object are separate, then the self as subject becomes interested 
in objects that is in things other than itself. Ichchha in the sense 
of desire implies a want of the fullness which is that of the Supre¬ 
me perfect experience. In the supreme creative sense Ichchha is 
the direction of Consciousness towards activity. The term Raga is 
commonly translated desire. It is however properly that interest in 
objects which precedes desire. {?aga is thus that interest in objects 
seen as other than the self which ripens into desire (Ichchha) for 
them. Such Ichchha is thus a limitation of the all-satisfied fullness 
of the Supreme, 

The power: of the Supreme was to know or experience all 
things and so it is Sarvajnata, This is limited and the Purusha 



thereby becomes a "little knower." This Kanchukais called Vid- 
which is defined in the Tatlva Sandoha (V. 9) as follows:— “His 
power of all-knowingness becoming limited and capable of knowing 
only a few things and producing knowledge (of a limited character) 
is called Vidya by the wise of old” (Sarvajnatasya shaktih parimita 
tanur alpa-vedya-malra-para, jnanam utpadayanti widyeti nigadyate 
budhair adyaib. ibid 9). 

The supreme is all powerful, mighty to* do all things (Sarva- 
kartrita). This power is contracted so that life Purusha can ac¬ 
complish few things and becomes a ** little Doer,” This is Kala 
which is defined in the Tattva Sandoha (v. 8) as follows 

“ That which was His power of all-doing-ness, the same being 
contracted and capable of accomplishing but a: few things and 
reducing him to the state of a little doer is called Kala." (Tat-sarva- 
kirtritfl sa samkuchitat katipayartha-matra-para, Kinchit kartaram 
amum kalayanti' kirtyate kala nama, ibid. 8). Kala is thus nothing 
but Kartrittva or infinite activity, agency, and mightiness cut down 
to the limits of the jivas’ power; that is lowered to the possibilities 
of finite action. 

Thus the Shaktis of the Supreme which are many become 
contracted. Consciousness thus limited in sixfold manner by its 
own Shakli is the Purusha associated with Prakriti. Kala (in its 
more generic sense) is said in the Shaiva Tantrasara (Ahnika 8) 
to be." the cause of the manifestation of Vidya and the root when 
she is operating on that Kartritva which is qualified by the quali¬ 
fying conditions of littleness; this limited power of agency having 
been itself the work of Maya. Now the moment that Kala sepa¬ 
rates from herself what constitutes this qualifying aspect spoken of 
above as Kinchit (little) at that very moment there is the creation 
of the Prakriti Tattva which is in the nature of a generality (Santa* 
nya-m&tra) unmarked by any specific form of object of enjoyment, 
such as happiness, sorrow and delusion ; and of which another 
name is the equalisation of the Gunas. Thus the creation under 
the influence of the KalMattva of the limited experiencer (Bhoktri) 
that is of the Purusha and ot the experienced (ifhogya) or Prakriti 
is quite simultaneous that is without any succession whatever in 
the process* Thus being simultaneous they are ever associated." 

The eighth ahnika outlie Tantrasara (the Shaiva and not the 
Sh&kta ritual woik ol Krishnananda Agamavagisha) says :—Thus it 
Iras been alreaoy shown that Kala is the cause of manifestation of 
Vidya and the rest (i.e., the other four Kanchukas leaving out Maya) 
when She (Kala) is operating on that agency or doer-ness (Kartri- 
|ya) which is qualified (Vishsshya) by fhe qualifying (Visheshana) 



condition of littleness; this limited power of agency (Kinchit- 
kartritva as opposed to Sarvva-karlrilva) having been itself the 
work of May it. Now the moment that Kalit separates from herself 
that which constitutes this qualifying aspect (Visheshana-hhaga) 
spoken of above as Kindi it and'is an object of knowledge and 
action, that venj moment there is the creation (Sarga) of the 
Prakriti-Tattva which is of the nature of a generality only (Sim&- 
nya-m&tra) unmarked by any specific forms of the enjoyable 
(Bhogya) such as happiness, sorrow, and delusion (which are there¬ 
fore as yet undifferentiated) and of which another name is the 
equalisation of their Gunas ( i.e ., of Sukha, Duhkha and Moha or of 
the Gunas of Her). Thus the creation under the influence of the 
Kalft tattva of the Enjoyer (Bhoktri or limited experiencer) and 
Enjoyable (Bhogya or experienced) is quile simultaneous (that is 
without any succession whatever in the process and being simul¬ 
taneous they are conjoined. (Evam kinchit-kartritvam yan mly i- 
k&ryam, tatra kinchitva-vishishtam yat kartrittvam visheshyam tatra 
vyipriyamihiei kali vidyadiprasavahelur iti nirupitam. Idanim 
visheshanabhago yah kinchid ltyukto jneyah kuryashcha tarn 
yavat si. Kala svalmanali prithak kurute (avad esha eva sukha-duh- 
kha-mohitmaka-bhogya-visheshininusyutasya samanya-matrasya 
tad-guna-simyaparanimnah prakriti-tatlvasya sargah iti bholdrh 
bhogya-yugalasya samam eva kali-tattviyatft srishtih). 

Again in the Tantraloka (Ahnika 9) it is said “ So far it has 
been shown how Agency (Kartrittva) which is always accompanied 
by the power to enjoy (Bhoktritva) is (to be found) in that qualifi¬ 
ed aspect (that is Kartrittva) of the’ Tattva called Kali which 
(aspect) is characterised by a limited agency (little doerness)." 

Here may be interposed a note of explanation. Kartrittva is 
Creative activity, ideation and formation as contrasted with a merely 
induced and passively accepted experience which is Jn&trittva 
Kartrittva is the power of modifying the Idam. The S&ngkhyas 
say that the Purusha is Bhokti but not Kama. But the Sbaiva- 
Shiktas hold that there is no Kartrittva without Bhoktrittva. In 
Par&samvit there is the potential germ of (1) JnAtrittva, (2) Bhok¬ 
trittva (3) Kartrittva held in undistinguishable unity. In Shiva- 
Shakti Tattva the first exists and the second and third are through 
Shakti suppressed. In Sadftkhya there are the first and the ineipiency 
of the second and third ; and in IshvaraTattva all three are developed 
but as yet undifferentiate 1. The Lhvara consciousness directed 
to the “ Idam" produces equality of attention on “Aham”and 
“Idam” which is Sadvidya Tattva whence arise Maya and tire 
‘ Kanchukas evolving Purusha-Prakriti, Parftsamvit is the pun,; 



changeless aspect of Chit. Ishvara is the 'fully risen creative cons¬ 
ciousness wherein is the undifferentiated Shakti which burgeons as 
Ichchha, jnana, Kriya. Jnatritlva or Jnana Shakti in Ishvara does 
not involve limited modification for the whole universe as the Self 
. is present to the Self. But in Puiusha there is such modification ; 
the Jnfitrittva functioning through Buddhi, the Vijttis of which are 
expressions of the changing, limited, and partial characteristics of 
the knowledge had through this instrument ahd its derivatives. 

The citation continues. " But in what constitutes therein the 
part “ Kinchit" as a qualifying aspect, Kalfl gives birth to the 
Pradhana which arises from that (Kinchit aspect) as a clear but 
general objectivity which is separate or distinct from (the Pui usha). 

Evam kalikhya-tattvasya binchit-kartritfva-lakshane, 
Visheshyabhftge kartriltvam charchitam bhokfri-pfirvakam 
Visheshanatayi yo’tra kinchid bhagas-taduhitam, 
Vedyamatram sphutam bhinnam pradhanam suyate kala. 

That is Kartrittva is that aspect of Kala which is characterised 
by Kinchit Kartrittva. From the qualifying (Visheshana that is 
Kinchit) aspect Kail produces Prakrifi which is distinct from Kail 
as Purusha, which Prakrifi exists as a mere general objectivity 
which become particular when owing to disequilibrium in the 
Gunas the Vikritis are produced. 

Again it is said {ibid} •’ Kail produces the Bhogya (Prakrifi) 
and the Bhoktl (Purusha) simultaneously by the notion of, or by 
seeking for, a distinction (that is by seeking to establish a difference 
between the two aspects in Herself namely Kartrittva and Kinchit; 
by working on Kartrittva alone), (yet), the Bhokll and Bhogya are 
inseparate from one another. And because what is thus the barest 
objectivity (Sangvedya-mitra) is known (or experienced) later as [or 
in the form of] happiness (Sukha) Sorrow (Duhkha) and delusion 
(Vimoha) it is therefore called the equalisation of these (three) in 
the beginning." (Samam hi bhogyang cha bhoktirang cha prasfb 
yate Kail bhedlbhisandhlnld avyaktam parameshvaram, Evam 
samvedyaraltram yat sukba-duhkha-vimohalah, bhotsyate vat tafali 
proktam tat-s&myltmakam adilah). 

When MAyft. Shakti first severs the " Ahainand " tdain " 
this latter is still experience^ as ainjnlimited whole. The next stejii 
is that in which the whole is limited and broken up into parts for 
oar experience is not of an all pervading homogeneous whole but 
of a heterogeneous universe. Kali, as a development of Mftytt 
Shakti, belittles the Purustw’s hitheito unlimited Agency which 
thus becomes Kinchit Kartrittva. Agency which exists both as ty 
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the Knowable (Jneya)' and object of action -(Kslryya) lias two 
aspects, namely the qualified power of action (Vhheshya Kartrittva) 
on the par! of the Purusha and the object or “little" in respect 
of which Kartrittva operates, namely the “ little ” or universe 
(Kinchit or Visheshana) which is She “ Idam ” as viewed by Puru- 
sha after the operation of Kala Shakti. Kalft operates on agency 
(Kartrittva) and noton the “this” which is by such operation neces¬ 
sarily Kinchit. For if Hie power and experience of the Self is limited 
the object is experienced as limited ; for the object is nothing but 
the Self as object, In other words the production of Purusha is a 
positive operation of Kalft whereas (he production of Prakriti is a 
negative operation due to the limitation of the Purusha which as so 
limited experiences the universe as Kinchit. Prakriti is thus' 
nothing but the object of Kartrittva as it exists when the latter has 
been whittled down by Kala. Purusha and Prakriii thus both 
emerge as the result of the action by Kald on the Purusha. For 
this reason Purusha and Prakriti are simultaneously produced and 
are also inseparable. 

The following articles deal with Purusha and Prakriti or 
Hangsa ; the Kamakalft or three Hindus arising on the differen¬ 
tiation of the Parabindu which differentiation witnesses the birth 
of the Hangsa ; and lastly with the creation of the impure Tattvas 
(Ashuddha Tattva) from Prakriti and the VarnamSiil the Garland 
or Rosary of letters, the evolution of which denotes the origin of 
speech and of Mantra, 


HAN&SJL 

Hangsa is Pui'Usha-Prakriti Tattva. Hang is “male" or 
Shiva } Sah is “ female” and Shakti. Shiva-Shakii are therefore 
Hangsa which combined mean the “Bird" Hangsa the material 
shape of which is variously said to be that of the goose, flamingo, 
brfthmini duck and by others to be legendary*. The universe is 
made of and informed by this Hangsa Pair (Hangsadvanda) who 
are Purusha and Prakriti and in all the latter's varied forms (Pung« 
prakrilyltmako hangsa-stadatmakam idam jagal). Of these the 
Anandalaharf says (39) . “ In Thy A fibala Lotus I salute the 
wondrous pair who are Hang aftd Sah c s\vimming in the mind of 
the great who ever delight in the honey of the blooming lotus of 
knowledge.” That is they manifest in the mind of the great delight¬ 
ing in the honey of Consciousness. This Hangsa reversed is the 
Vedantic “So’ham" of which the Sammohana Tantra (Ch. VIII) 
•rays “ Hakftra is one wing, Sakdra is the other. When stripped 




oi both wings then Tdra is KAmakalA." Jiva is Hangsa, The 
same Tantra says that the Sddhaka of Tdrd is the Lord of both 
K4di and HAdi Mata. The HangsafArA Mah&vidyd is the sovereign 
mistress of Yoga whom the KAclis call Kdli, the Hiidls Shnsun. 
darf and the Kddi-Hadis Hangsd. 

The Jndndrnava Tantra (xxi-vv i-9) speaking of the 
Chitkunda as the Mandala 'in the MiilAdhAra where Homa 
is done, defines as follows the four Atmds,, vis., ParamAtmd; 
AntardtmA, JnAnatmA and AtmA which form the Chitkunda 
and by the knowledge whereof there is no rebirth. AtmA is 
PrAnarupi that is the AtmA, which is in all beings as their Prana, 
It is Hangsa Svarupi'or JivAtmA manifested by outer and inner 
! reathing (ShvAsa, uchchhvAsa). It is compared to the ether in a 
pot which the potter’s wheel separates from the surrounding AkAsha 
but from which there is no distinclion when Ihe pot is broken. 
The individual breath is the cosmic breath from which it seems to 
be different by the forms which the latter vitalises. JnAnAtma is 
Sakshat-sak-'hi-iupaka. It is that which witnesses all and by which 
the unity of all is known. It is reflected in Buddhi and the rest 
and is yet in its own form distinguishable therefrom, just as the rays 
of the moon are reflected on water and seem to be, and are yet 
not, one with it. It is thus the substratum of Buddhi and of all the 
subjective or mental Tattvas derivable therefrom. By “ Antar ” in 
the term AntardtmA is meant the subtle (Rahasya-sukshmarupaka) 
AtmA which pervades all things ; the spark of ParamAtma which 
indwells all bodies (Anlargata). It is the Hangsa known only by 
Yogis. Its beak is r»rd (Pr.inava or "Om” Mantra). Nigama 
and Agama are its two , wings. Shiva and Shakti its two feet. 
The three Bindus are its three eyes. This is the Paramahangsa; 
that is Hangsa in its supreme aspect as the Consciousness-ground 
of the manifested Hangsa or Jiva. When this Paramahangsa is 
spread (VyApta) that is displayed, then all forms of matter (Bhuta), 
vis., Akasha, Pavana and the rest spring up in their order. Of 
these five the root is Chitta. This Hangsa disports itself in the 
world-lotus sprung from the Mud of Delusion (Mohapangka) in 
the Lake of Ignorance (Avidya), When this Hangsa becomes 
unworldly (Nishprapaiicha) and in dissolving-form (Sanghararupa) 
then it makes visible the AtmA or Self (Atmanam prad tr=hayet). 
Then its " Birdness” (Paksllhva) disappears and the Sobara Atmd 
is established. “ Know this ” says the Jndndrnava "to be the 
Paramdtmd." 

Purusha is Atmd subject to Mdyd Shakti and the other limiting 
Shaldis called the Kanchukas. Praknti is that state of Shakti 





which arises as the result of the collective operation of M&yii and 
the Kanehultas > a transformation of Shakti which is their result 
existing as a homogeneity and general objectivity which develops 
of its own power which is the summation of the Shaktis producing 
it, into (he heterogeneous universe. The Purusha-Prakriti Taltvas 
arise as a bifurcation in consciousness on the differentiation of the 
Parabindu into the three Bindus which form the .Kftmakala which 
again may be pictured as the triangular base of the pyramidal 
(Shringataka) figur^ in the Shri Yantra at whose apex is the 
Baindava Chakra and Parabindu. The three Bindus represent 
the Shiva aspect and the Shakti aspect of the one Consciousness, 
and the third the mutual relation or Shiva-Shakti aspect of the two. 
From this differentiation arises in the Mantra-line of creation 
Parashabda and manifested Shabda and Artha ; in the Tattva line 
Buddhi and the rest; and in the line of the Lords of the Tattvas 
(Tattvesha) Shambhu and the resf. In its most genera! and 
philosophical sense Purusha-Prakriti represent that stage in the 
evolving consciousness (Shakti) in which after passing from the 
mere I-experience (Ahampratyayavimarsha) and the " 1-this” or 
“ Aham-idam” experience in which the object or Idam is still 
experienced as part of the self (the completed type of such ex- 
perience-r being Ishvara), Consciousness emerges as the experience 
of duality in which ihe object is seen as outside of, and separate 
from, the self. This however is a state of mere general objectivity'. 
The final state • has yet to be described when undifferentiated 
objectivity and supreme Sound (Parashabda) evolves,-the first into 
the differentiated objects of the universe (Ashuddha Tattva) and the 
second into the differentiated word (Shabda) and its meaning 
(Artha) which is the birth of Mantra consisting of letters (Varna), 
syllables (Pada) and sentences (VSkya). With the differentiation 
of Prakriti appear multitudinous Purushas of varying experience 
each living in an universe of its own. 

Purusha is not merely confined to man but is applicable to 
every Jtva who is the Enjoyer (Bhoktft) or Purusha of the enjoy¬ 
able (Bhogya) or Prakriti. Purusha again is not limited to the 
organic life of animals and plants or the micro-organisms which 
hover between organic and inorganic matter. The term includes 
the latter also. For whatever m&y be ttys popular signification of 
the term Jiva as living organic bodies, in its philosophical sense all 
is JivfLtmfi which is not Paramatma. And in this, modern sciencfe 
bears out the notions here described. The former arbitrary parti¬ 
tions made between the living and non-living are being broken 
dowi), We may for practical purposes call that " living " which 
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Obviously displays certain characteristics which we Call “ life” 
such as the so-called vital phenomena manifested by plants, 
animals and men. But the life and consciousness displayed in 
organic bodies is not something wholly new which had no existence 
in the inorganic material of which they are composed. All such 
vital phenomena exist in subdued or potential form in every kind of 
matter which contains the potentiality of all life. JLife as we know 
it is the phenomenal aspect of Being-Itself (Sat). Feeling- 
Consciousness as we know it is the limited mrfhifestation (manifesta¬ 
tion being limitation) of the undifferentiated FSeling-Consciousnesr 
which is Chit, Sat and Snanda. All which is manifested exists 
potentially in its ground. Each of such manifestations is such 
ground (Bhumi) veiled in varying degrees; now more, now less 
fully displaying the nature of Spirit, the source of all life, feeling, 
will, and consciousness. Superficial notions based on appearances 
have given rise to the notion of" dead" matter. But science 
has given new instruments for, and extended the range of, our 
observation and has shown that life and consciousness, though in 
a subdued or veiled form, exists throughout the universe. Vedanta 
in its Shikta version says that all forms are the operation of 
Consciousness as Mdyft-Shakti. As the ancient Upanishad says 
and modem so-called “ New thought ” repeats “ What one thinks 
that one becomes.” All recognise this principle to a certain point. 
If man thinks inhuman thoughts he dehumanises himself. Vedinta 
carries the application of this principle to its logical conclusion 
and affirms that not only does thought operate modifications in 
and within the limits of particular types or species, but actually 
evolves such and all other types through the cosmic or collective 
Thought of which the universe is a material expression. Thus 
every unit or atom of matter is a Purusha identifying itself with the 
solid (Parthiva) “ crust" of matter which is the gross expression on 
the sensual plane of more subtle forces emanating from that 
Ground Substance which is the source both of the experiencing 
subject and the object experienced. If the operation of gross 
matter gives the appearance of rigid mechanism, this does not 
imply that such operation is wholly unconscious and lifeless but 
lhat life and consciousness are veiled by the Taraas Guna of 
Prakriti in which Kala, Niyali and other Kanchukas are operating 
to their fullest extent. But however intense may be their operation, 
life and consciousness can,never be destroyed, for being Shakti 
Herself they are indestructible. Thus every molecule of mineral ’ 
substance is a Purusha or Consciousness identifying itself with 
matter in its solid and apparently unconscious and inert state. 
For Consciousness becomes that with which it identifies itself, 
3 
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When if completely identifies itself with mineral matter it becomes 
that matter. What we think that we become. Nothing however, 
is absolutely unconscious or inert. Every single atom in the 
universe is in constant movement and hence the world is called 
Jagat or that which moves. This scientific doctrine is in India an 
ancient inheritance. And so the Mantra runs " Bring the Supreme 
J-Iangsa dwells i(i the brilliant Heaven." The word Hangsa is 
here said to be derived from the word Hand which means Gati or 
motion. Sftyana sayts that it is called Adilya because it is in 
perpetual motion. f 

The Tattva Sandoha (vv. 13, 14) says ■ 

“ She is considered to be Prakriti who is the collectivity of all 
the Shaktis, (Will, Knowledge and Action) who is the peaceful 
that is quiescent (Shftnta) Shakti of Him in contracted iorm 
(Samkuchadrupd); who is in the form of the equilibrium of Sattva, 
Rajas and Tamas Gunas which again are Will, Knowledge 
and Action gathered together (Samkaliia); who is in the nature 
of general unparticularised feeling (Chitta) which is in the form of 
the undifferentiated Buddhi (and other Tattvas)." 

(lchchhldi-shakti-samashtih shaktih shantrtsya samkuchadrupfi, 
Samkalitechchh&dytitmaka - sattvkhka - s&tnya-rupint hi sati, 
Buddbyadt-samarasya-svarupa chitiatmika. mala prakritih). 

“Hang” or the male (Pumftn) or Purusha is again in the 
same work (V. 6) described as . 

“He who having by Her become of limited form with all His 
powers contracted is this Male (Pumftn or Purusha); like the sun 
which becoming red at eventide and His power (of shining) 
contracted can scarce reveal himself (by shining abroad)’’ (Sa fays 
parimitamurtih samkuchita-samasta-shaktir eshah puman, Ravrriva 
sandhya-rakla-samhrita-shaktih svabhSsane' pyapaluh. Ibid. 6), 

Again in the same wmrk (v. 7) it is said ;™.. . .. 

“ His Shaktis are many consisting of complete ■ Kartritfva 
(power of action) and others, but on His becoming contracted (that 
is limited) they also become contracted in the forms of Kala. and 
the rest and make him thus manifest (as Purusha) (Sampurna- 
kartritvadyft bahvyah santyasya shaktaya stasya, Samkochlt saraku* 
chitah kaliidi rupena riidhayant/evam. 7.) - 

Again in the Ishvara Pratyabhijna it is said ;™ - ,, 

“ He who is Experience!' commencing with Shttnya (Shiva- 
tattva) and the rest, He being clothed by the five Kanehukas, Kala 
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and the rest, ant? becoming object (to himself) is then the Experi- 
encer of objects as separate from him;” (Yashcha pramata shuni- 
yddih prameye vyatirekhini, Mata sa meyah san kaliclika-panchaki- 
veshtitah-lll-ii 9), that is object-is the Self appearing as such. He 
retains His own Self-hood and becomes at the same time the 
object of His own experience. Maya is not something apart from 
Brahman for it is Brahman who through Maya, an aspect of Brah¬ 
man, becomes Himself His own object. In the first act of creation 
He commences to become His own object, but it is only when the 
subject as Purusha is clothed, that is limited, > by the Kanchukas, 
that the latter sees objects as other than and 'outside Himself. At. 
this stage duality . is established and exfoliates in the Vikritis of 
Prakntis as the multiple experience of the World of Mind and 
Matter. 

The Gunas of Prakriti are inadequately translated as qualities 
because the latter vvord involves some Substance of which they 
are the qualities. But Prakriti Shakti is as Prakriti the Gunas and 
nothing else, though Her Svarupa, as that of all Shaktis, is Sat- 
Chit-Ananda. The Gunas Sattva, Rajas, Tamas are properly factors 
or constituents of Prakriti. Of these it is commonly said that 
Tamas Guna is the veiling principle of Prakriti. This is so. But 
nevertheless it is to be remembered that all the factors of Prakriti 
in one way or another veil; the difference being that whereas 
Sattva to some degree veils (for Sattva guna is not assuch the same 
as absolute Sat) it is in its highest degree of potency that is pre¬ 
dominance, the least degree of veiling and therefore it represents the 
tendency to unveil that is to reveal and manifest Being (Sat) and 
Consciousness (Chit) ; whereas Tamas is in its highest potency the 
greatest degree of veiling and therefore specifically represents the 
tendency to veil. Rajas is the operative power in both cases. In 
all bodies there are the three Gunas (for these cannot separately 
exist though one or other may predominate) and it is because of 
this and therefore of the presence of Sattva Guna in inorganic 
matter that it exhibits the rudiments of. sentiency and conscious¬ 
ness. But in inorganic matter Tamas Guna prevails. As bodies 
evolve, the strength of the operation of Tamas gradually diminishes 
and that of Sattva increases until in man it becomes predominant, 
The whole object of Sadhana is to increase Sattva Guna until man 
becoming wholly Setttvik lys body*passes from the state of predo¬ 
minant Sattva Guna into Sat Itself, 'lhese Gunas represent in the 
Jtva or Pashu the ichchha, Kriya, Jnina and Maya Shaktis of the 
Lord. As regards Maya, the Lord (M&yin), as the Kularnava 
Tantra says, wiefd* and conirols and is free of it j Jiva in 
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controlled by it. So the fshvara-Pralyabhijiid'(IV. 1, 4) says 
“What are Jnilna and Kriytt (on the part) ot the Lord (Pah) in 
all beings and things (Bhaveshu) (which to Him are really) of the 
nature of (His) own body (or limbs)—it is these two (that is Jn&na 
and Kriya) and nothing else (eva) which together with Mitya as 
the third are the Sattva, Rajas, and Tamas (Gunas in respect) of 
the Pashu” (Sviinga-rupeshu bhaveshu patyurjnatiam kriyft cha y&, 
M9.ya-tritaye te eva pashoh sattvam rajas tamah) 

Shiva-Shakti have threefold aspect as Ichchha, jniina, Kriya 
which are inseparably associated just as the Gunas are, though as 
in the latter case one or other may be predominant. Of these again 
Ichchhft and Kriya may be considered together ; for as resolve is 
directed to action it is the preliminary of it. Ichchh& in the 
Shaiva Sh&stra is described as a state of wonder (Sa chamatldra- 
ichchha shaktih) in the Purusha. But Kriya considered (for the 
purpose of analysis only) as apart from Jrina is blind. For this 
reason Kriyl has been associated with Tamas. It is very 
clearly explained by Kshemar&ja in his Tattva Sandoha (vv. 13-15) 
that Ichchha or resolve to action becomes at a lower stage Rajas 
Guna the principle of activity in Prakriti; Jn&na becomes Sattva 
or the principle of manifestation in the same; and Kriya becomes 
Tamas guna or the specific veiling principle of the same form of 
Shakti. He says “ His Will (Ichchha) assumed the form of Rajas 
and became Ahangkara which produces the notion of “I” (Aham). 
His knowledge (Jnana) likewise became Sattvaiupa and Buddhi 
which is the determining form of experience. His Kriyii being in 
the nature of Tamas and productive of Vikalpa (and Sangkalpa) i.e., 
rejection and selection is called Manas ” (Ichchasya rajo-rup&ham- 
kritir &sid aham-pratitikari jnanapi (should be Jnanamapi) 
sattvarupS- nirnayabodhasya karanam buddhiii, Tasya kriya 
tamomaya-murtir tnana uchyate vikalpakarij, 

The evolution of these Tattvas (Ashuddha) is the subject of a 
future article. But before dealing with these it is necessary, in the 
creative order, to further describe the Kamakala in which the 
Hangsa arises and the Rosary or Garland of letters (VarnamdlA) 
which is the Mantra aspect of the Tattvik evolution. 
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STUDIES IN THE MANTRA SHASTRA. 

(KAMAKALA). . 

by - r- 

Arthur Avalon. , 

In the previous articles it has been shown that the Parabindu 
or Lhvara Tattva assumes in creation a threefold aspect as the ' 
three Bindus,—Bindu (KAryya) NAda, Bija. These three points 
constitute symbolically a Triangle which is known as the KAma- 
kalA. KAma is of course not here used in the gross sense of desire, 
sexual or otherwise, but of IchchhA the Divine creative Will towards 
the life of form which is here explicated from Bindu the aspect 
previously assumed by Sbakti through NAda (BindutAm abhyeti). 
The undivided supreme Chit shakti (Akhandaparachichchhakti) 
becoming'desirous of appearing as all the Tattvas (Samastatattva- 
bhavena vivarttechchhAsamanvita) assumes the Bindu aspect (Bindu- 
bhAvang paryeti) characterised by a predominance of activity 
(KriyaprAdhAnyalakshanA). Here it may be observed that IchchhA 
or Will is a form of KriyA (action): in the sense that it is the preli¬ 
minary to action and sets the Self in motion. Shakti passes from 
potency through Will to action which through Para Bindu manifests. 
Bindubhava is that state (Ishvaratattva) in which it is fully equip¬ 
ped to work and does so. Its threefold aspect as, it works are 
Bindu ShivAtmaka, Bija shaktyAtmaka and NAda is SamavAya 
that is relationship or connection (Sambandha) as exciter (Ksho- 
bhaka) and that which is excited, (Kshobhya) which relation is the 
cause of creation (Srishtihetu). The ShAradA (I. 10) then pro¬ 
ceeds to deal with the appearance of the three Devis and three 
Devas which are in the naiure of the three Shaktis (IchchhA, etc.) 
and Fire, Moon and Sun. Having then dealt with Shabdasrishti 
it proceeds to describe Arthasrishti (I. 15) giving first the ^ine of 
Devas from Shambhu who are the Lords of the Tattvas (Tatt- 
vesha) and then that part of Arthasrishti which is Tattvasrishti or 
the evolution of the Tattvas of mind and matter from Buddhi to 
Prithivi. • 

, It is not easy in all cases to discover and set forth an accurate 
summary of the Devis, Devas, Shaktis and so forth in Shabdasrishti; 
because the texts being in verse are not always to be read as they 




stand, the order of words being in some cases regulated by the 
metre. As the author of the Pranatoshini says in dealing with a 
citation from the Goraksha Samhitft, that the texts must not be read 
" Pratishabdam” that is according to the order of the words but 
" Yath&sambhavam” according to the facts. But this does not 
relieve ns from the difficulty, of ascertaining what is the fact; that 
is, the real order.' Other elements may also enter into the calcula¬ 
tion : for instance, as RSghava Bhafta points out, the order of 
Shaktis varies in Ishvara and Jiva. In the former it is Ichchha, 
Jnfina, KriyfL and hi Jiva Jnana, Ichchha, Kriya. fn Ishvara’s 
ideation (Pratyabbijn&) when He desires to do anything, 
an act of volition proceeds from Him (Svechchhayii kriya) to 
know or to do it (Tat jnfttung kartung vi) ; next there is the 
capacity for cognising such acts (Tat k&ryyajnanadarshana- 
shaktiH) which is Jnana-shakti ; thirdly the gross effort (Sthulah 
samudyamah) is the Kriya shaldi (Kriyishaktiruditi) from which 
the whole world proceeds (Tatah sarvang jagat param). Righava 
also points out that there is a difference of order in Shabdasrishti 
and ArthasriShti. Thus in dealing with the Pranava it is said “ A 
which is Sun is Brahma. but here in the Sh&radd verse, Vishnu 
is Sun. I will first give the order as it is given in the Shiirada 
Text. (v. 10) " From Bindu came Raudri; from Nada Jyeshtha, 
from Bija, Varna. From these came Rudra, Brahma, Eamadhipa 
(Vishnu). 

Raudri bindostato nad4t jyeshlha bijad ajayata 

Vkma, tabhyah samutpanna rudrabrahmaramadhipah. 

It then continues “ Who are in the nature of Jnana, Ichchha, 
Kriya and Fire, Moon and Sun (v. 11). • 

(Sangjnanechchlrl kriyatmano vahnindvarkasvarupinah) who 
are in the form (Rupa) of Nirodhika, Arddhendu and Bindu. 
These are all different states of Shakti (Shakterevavasth&-vishesh&h), 
for it is owing to their arising from Shakti (Shaktilah utpannatvat, 
that they are identified with the Shaktis Ichchha and so forth. 

According to the Yoginihridaya Tantra (I) the order is (a) 
Ichchha-Vama-Pashyantf; (6) Jnana-Jyeshtha-Madhyama; ( c) Kriya, 
Raudri-Vaikhari, It says that when Ichchha. Shakti in the form 
of a goad (Angkush&kara j that { is the bent line Vakrarekhl) is 
about to display the universe which is in seed (Bija) form She is 
V&ma and.in the form of Pashyanti shabda. Pashyanti = “ She who 
sees” Ikshana. Vanri is so called because this Shakti vomits forth 
the universe (Vamanat Varna). Jyeshthft which is in the form of 
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a straight line (Rijurekha) attaining the state of Matrika. (Matrika- 
tvam upapanna) is Madhyama vak. Kaudri is Kriyfl in triangular or 
pyramidal (Shringataka) that is three-dimensional form and is, the 
manifested Vaikhari Shabda. According to the K&tnakaH vilasa 
(Comm. v. 22) Yoginihridaya Tantra (Sangkela 1) and the Saribha- 
gyasudhodaya (cited in Sangketa 2 of the last Shkstra) the order 
would appear to be (a) Ichchba-Rajas-V&rM-Brahma-Pashyanti 
Shabda ; {b) Jnana-Sattva-Jyeshlha-Vishnu-Madhyama Shabda ; (c) 
Kriyil-Tanias-Raudn-Rudra-Vaikhari Shabda. 

I will not however here attempt a discussion which would be 
both lengthy and technical of the texts on this point. For practical 
present purposes it is sufficient to know that the three Bindus are 
Shiva, Shakti, Shiva-sbakti ; PraMsha, Vimarsha, Prakisha- 
vimarsha; White, Red and Mixed ; Biridu, Nida, Bija ; Supreme, 
Subtle, Gross ; the three Devis, the three Devas, and the three 
Shaktis of Will, Knowledge and Action. The Supreme at this 
point thus becomes a Trinity of Energy. 

The division of the MaMbindu may be memorised by writing 
in Sanskrit the “ Fire” Bija or Ram : that is Ra with Chandra* 
bindu (?). Then invert the Nada sign which will thus represent 
the Moon (Indu), the Bindu, the Sun (Ravi), and the Ra, Fire 
(Agni). The Triangle may be formed by drawing two sides ora 
bent line and then completing it with a straight line. At the apex 
place the { Ravibindu (Sun) and at the left and right hand corners 
Vahnibindu (Fire) and Moon (Chandrabindu). Between Sun and 
Moon place Varna Vakrarekha and Brahmfl; between Fire and 
Moon, Jyeshtha and Vishnu: and between Moon and Sun Raudn 
Rijurekhft and Rudra. Between each of the points are lines formed 
by all the letters (Mdlriki varna) of the alphabet called the A-Ka- 
Tha triangle. The Pftdukdpanchaka, a Hymn attributed to Shiva, 
(Tantrik Texts, Vol. 2) speaks of A-Ka-Tha in the second verse on 
which Kalicbarana comments as follows :—Here lie is K3ma- 
kal& in form and the three Shaktis (V4md, Jyeshtha, Raudn) emanat¬ 
ing from the three Bindus are the . three lines. The sixteen 
vowels beginning with A form the line V&ma, the sixteen letters 
beginning with Ka from the line Jyeshtha and the sixteen 
letters beginning with Tha form the line Kaudri. . The abode of 
Shakti (Abai&layam) is formed by these three lines. The other 
.three letters Ha, La, Ksha are ^in the corners of the Triangle. 
Kkliurdhv&tnnilya says '‘The Tribindu is the Supreme Tattva 
,and embodies in Itself Brahma, Vishnu, Shiva (Brahmavishnusbi- 
vatmakam), The Triangle composed ot the Letters has emanated 
from the Bindu;" also “The letters A to Visargah make the line 
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Braliraa, the letters Ka to Ta the line' Vishnu, ancf the letters fha 
toSathe line Kudra. The three lines emanate from the three 
Bindus. The Gunas, as aspect of Shakti, are also represented by 
this threefold division. The Tantrajivana says " The lines Rajas, 
Saitva, Tamas surround the Yonimandala " Also " above is the line 
of Sattva, the line of Rajas is on its left and the line of Tamas on 
its right.” ■ « 

The Shabdabrahraan in its threefold aspect and Energies is 
represented in the TaiAras by this triangular Kamakala which is 
the abode of Shakti’ (Abalftlaya), The Triangle is in every way 
an apposite symbol, for on the material plane if there are three 
forms there is no other way in which they can be brought to 
interact except in the form of a triangle in which whilst they are 
each, as aspects, separate and distinct from one another, they are 
yet related to each other and form part of one whole. In the 
Agamakalpadruma it is said that the Bindu is Hang (one point) 
and Visargah . (two points) is Sah or Shakti. The Y&mala thus 
speaks of this abode “ I now speak of Kamakala” and proceeding 
says “ She is the Eternal One who is the three Bindus the three 
Shaktis and the three Forms (Trimurtti). The Maheshvari 
Samhiti says Sun, Moon and Fire are the three Bindus and 
Brahma, Vishnu, Rudra the three lines. The Lalitasahasranama 
calls the Devi, K&makalarupi, Bhaskararaya in his commentary 
thereon (v. 73) says that Kama or creative will (Ichchha) 
is both Shiva and Devi and Kaia is their manifestation. 
Hence it is called Kamakala. This is explained in the Tripura- 
siddhanta “ Oh Parvati, Kala is the manifestation of K&meshvara 
and Kameshvari. Hence She is known as Kamakala, Or She is 
the manifestation (KaB) of Desire (Kama) that is of Ichchha ■ 
Shakti. The Devi is the great Tripurasundari. Bhiskararaya’s 
Gum Nrisinghanandanatha Wrote the following verse on which 
the disciple comments: 

“ I Hymrt Tripura, the treasure of Kula, who is red of beauty ; 
Her limbs like unto those of KAmaraja who is adored by the three 
Devatas of the three Gunas ; who is the desire or Will of Shiva 
(according to the Anekftrthadhvanimanjari lexicon I = Manmatha = 
Kama ichchha),who dwells in the Bindu and who manifests the 
Universe.” She is red because she is the Vimarshashakti. She is , 
called (says the Commentator cited) Tripura as She hss three (Tn), 
Puras (literally cities or abodes) here meaning three Bindus, lines, 
angles, syllables and so forth. She has three angles (in the 
triangular Yoni the source of the universe) as well as three circles , 
(the three Bindus) and the Bhupura of Her Yantra has three lines. ' 
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Yoni does not htre mean generative organ but K&ranam the Cause 
of the universe. She has three aspects and creates the three Deva- 
tfls through the three Shaktis V&ma and others and manifests as 
Will, Knowledge and Action. Thus since She llie Supreme Energy 
is everywhere triple she is called Tripurasundari. The three sylla¬ 
bles of Her Mantra are the three divisions of the Panchadashi 
namely V&gbhava, Kamarija and Shakti Kutas wl>ich according to 
the Vftmakeshvara Tantra are the jnana and other, Shaktis. The 
Kamabija is Kling and Klingkara is Shivakama. Here " I ” is said 
to denote the Kara aka la in the Turiya state through which Moksha 
is gained and hence the meaning of the saying that " he who hears 
the Bija without Ka and La does not reach the place of good 
actions ”—that is he does not go to the region attainable by good 
actions but to that (Moksha) attainable by Jnina alone. The 
Bhivachud^mani says “ Meditate on the face in the form of Bindu, 
and below on the twin breasts (the two other Bindus) and; below 
them the beauteous form of the Hakdr&rddha. The commentator on 
the Anandalahari' says “ In the fifth sacrifice (Yajna) let the Sadha- 
ka think of his Atroa as in no wise different from, but as the one 
and only, Shiva ; and of the subtle thread-like Kundalini who .is all 
Shaktis extending from the Adhara Lotus to Paramashiva. .Let him 
think of the three Bindus as being in Her body indicating Ichchha, 
Jnana, Kriy& j Moon, Sun, Fire ; Rajas,. Sattva, Tamas ;. Brahmfi, 
Vishnu, Rudra : and then let him meditate upon the Chitkala who 
is Shakti below it The Bindu which is the “ Face ” indicates 
Virinchi (Brahma) associated with the Rajas Guna. The two Bindus 
which are the " Breasts " and upon which meditation should;be 
done in the heart indicate Hari (Vishnu). and Hara (Rudra) 
associated with the Sattva and Tamas Gunas. ; Below thenmeditate 
upon the subtle Chitkalft which indicates all three Gunas and which 
is all these three Devatas. Similar meditation is given in Yogini 
(and other) Tantras Winding up with the direction ‘ ■ and then - let 
the SUdhaka think of his own body as such Kamakala.” 

As regards this it is to be observed that in the Muladhara there 
is a Traipura Trikona so-called because of the presence of the Devi 
Tripura within the Ka inside the triangle. This Ka is the chief letter 
of the Kama Bija and Kang is the Bij& of Kamini, the aspect of Tri- 
purasundarx in the Muladhara. Here also are the three lines, Varna, 
Ichchha and so iorth. Thus the Traipura Tnkona is the Sthula 
aspect of the Sukshma shakti in the region of the upper Sahasiara 
called Kamakala. It is to this Kamini' that in worship the essence 
of Japa (Tejorupajapa) is ottered, the external japa buing given To 
(he Devata worshipped in order that the SAdhaka may retain the 
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fruits of his japa (Nityapuj/tpaddhati 8). Man physically and ; 
psychically is a limited manifestation of this threefold Sbakti 
which resides within himself and is the object of worship. Such ■ 
worship leads to identification and so the ShnUittvlirnava says 
" Those glorious men who worship in that Body in Samamya are 
freed from the waves of poison in the untraversable sea of the 
universe (Sangsf-ra)". S&marasya i may here observe is a term 
which is ordinarily applied to the bliss of sexual union (Stripungyo- 
g.At yat saukhyang tat'saniarasyam). For'the benefit however of 
those who are alwayk reading gross meanings into parts of the Sh&stra 
alien to them it is necessary to explain that Samarasya is both 
gross (Stluila) and subtle (Sukshma). Here (he latter is meant. .An 
erotic symbol is employed to denote the merger of the Jiva and 
Supreme Consciousness in ecstasy (Samadbi). The Tantras largely 
employ such imagery which is to be found in the Upanishads and • 
in non-Indian scriptures. Thus the highly sensual imagery of the 
Biblical “Song of Songs” is said (whether rightly or not, I will not 
here inquire) to symbolise Christ’s love for His Bride the Church. 
Spiritual union is symbolised by terms' borrowed from the world of 
man. By Mantrayoga is sought that perfection and unity of 
Bhava which leads to Jnanayoga Samlidbi. 

“ On the division of the Supreme Bindu (into the threefold 
Kama-kala) there was Unmanifested Sound” (Bhidyam&nat parad- 
bindoravyaktatmaravo bhavat (SharadA-1-11). This is the Shabda- 
brahman or the Brahman as the cause of manifested Shabda and 
Artha and therefore of Mantra. This causal “Sound” is the 
unmanifested (Avyaktatmd) undifferentiated (Akhanda) principle 
of Shabda (Nadamatra) composed of Nftda and Bindu (Nadabindu- 
maya) devoid of all particularity such as letters and the like 
(Varnadivishesha-rahita). Some as the Sharada says (V. 12) have 
thought that the Shabdabrahman was Shabda and others Shabd&rtha 
but this cannot be lor both are unconscious (Jadatvat) “ In my 
opinion” its author says (v. 13) “ Shabdabrahman is the Cons¬ 
ciousness in all beings” (Chaitanyang sarvvsbhutanang shsbda- 
brahrneti me matih). For if ShabdErtha or Shabda be called 
Shabdabrahman then the meaning of the term Brahman is lost 
(Brahmapadavachyatvang nopapadyate); for the meaning of the 
term Brahman (Brahmapadartha)' is Sat-Chit-Ananda (Sachchi- 
danandarupa) whilst these unconscious (Jada). Raghava 
Bhatta says that Shabdabrahman is ‘Nfidabindumaya Brahman 
(Brahmatmaka) sound (Shabda) unmanifested (Avyakta) undifferen¬ 
tiated (Akhanda) all pervading (Vy&paka) which is the first 
manifestation of Paramashiva in creative mood (Srishtyunmukha- 



paramashivapratharnolllsamatrara). He also cites a passage from 
some work unnamed which says that out of Prakriti in Bindu form 
in whom Kriya Shakti prevails (Kriyashaktipradhinayih prakriter 
bihdu-rupiny&h) arose the Supreme Shabdabrahman the cause of 
Shabda arid Shabdartha (Shabdashabdarthak&ranam). The Sound 
(Rava) here spoken of is in the form of Bindu (Bindurupa) which 
later appears in all bodies as the Matrikas andt Varnas in their 
respective places. The Sha,rad& (I. 14) having thus dealt with 
Parishabdasrishti concludes in a. general way " Consciousness 
which is the Svarupa of, and appears as, Kundali Shakti in the 
bodies of all living beings manifests as Letters in prose and verse 
having obtained the instruments for utterance which are the throat 
and so forth.” 

Tat pripya kunoalirupang praninang dehamadhyagam 

Varnatmanavi'rbhavati gadyapadyadibhedatah. 

The subsequent Shabdasrishli is derived from KundalinJ. The 
Kimakala is thus called the root (Mula) of all Mantra for it is the 
threefold aspect of the Shabdabrahman the cause of all manifested 
Shabda and Artha and therefore of Mantra. In a future article I 
will continue the account of the creative process, namely, the 
Arthasrishti in which are included the Tattvas from Buch'hi to 
Prithivi and the Lords (Tattvesha) or forms of Consciousness 
which preside over them. These are necessarily dealt with in 
connection with the Tattvas over which they preside. In the same 
way Pashyantl, Madhyama, and Vaikhari states of sound are here 
also dealt with because Pashyantl and the others oniy exist in the 
created body. Parashabda is unmanifested Chaitanya but the 
other Three Feet of the One Brahman are set in the manifested 
world of Mind and Matter. 

THE GROSS TATTY AS AND THEIR LORDS. 

The Sharada Tilaka (Chapter I) having first dealt with Shabda- 
srishti on account of its priority (Pradhanyadyotan&ya prathamod- 
dishtam) commences with the fifteenth verse to speak of the creation 
of objects (Arthasrishti), for Pashyantl and the other Bliavas assume 
the existence of the manifested body. It says from Shambhu who 
is.in the nature of Kal4 (Kalatmanaji) and Bindu (Bindvatmanah) 
and'friend of K&la (Kftlabandhu) issued (Ajayata) the "Witness of 
the World" (Jagatsakshi), the all pervading (Sarvavydpi) Sadashiva. 
Raghava says Kal4 is here either used generally, or as referring to 
the Nivritti and other Kalis which Shambhu produces. By " friend 
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of K&la” is meant Hint Rhambhu is in the nature of Nflda 
(NiidAlmA.) because in unbeginning and unending time He is the 
helper ol the Kftla which is Srisbfi (AnAdyanante kale srishtirftpa- 
kAla-sahdyitt). The connection again is one between cause and its 
possessor. Again “ friend" indicates the causality (Nimittatvam) 
of Kfila. For it has been said : " It has its beginning in Lava and 

ends in PralayaJ and is full of Tatnas Shakti. Lava is the time 
taken to pierce with'a needle a lotus-petal. Thirty Lavas=>one 
Truti. This Kfila is A\>ara : for there is also Para Kfila. Kdla or 
Mdyd is the cause 6f the occurrence of birth and destruction. 
Ra hava concludes that Prakrit! and KiUa exist in even Mahi- 
pralaya. But their permanence (Nityafd) is a dependent one 
(Apekshakanityata). For the permanence of the Purusha in which 
all things have their goal is alone independent (Svatanityatam). 

From Shambhu was born the Sad&shiva who is the Doer of 
the five forms of work namely creation, preservation and “ destruc¬ 
tion" favour (Anugraha) and disfavour (Nigraba). From Saddshiva 
comes Isha, from Plim Rudra, from Rudra Vishnu, from Vishnu, 
Brahmd (v. 16.) On this verse Rdghava says “ It has been said 
before how they arise in Shabdasrishti. Here they arise in Artha- 
srishti. 

The five Sbivas are known in the Tantras as the “ Five great 
corpses" (Panchamahdpreta). Shiva is constantly represented in 
corpse-like (Shavarspa) form. This symbolises that Consciousness 
in Itself (Svarupa) is actionless and inert. All action is by Shakti, 
Hence the Devi is in pictures imaged as standing on the inert 
corpse-like body of Shiva. The same notion is represented by 
Viparitamaithuna, a prominent example of the use of erotic sym¬ 
bolism in the Shalda Shastra. These Panchamahapreia form the 
couch on which the Devi, Wave of Consciousness and Bliss, rests 
in the house of Ohinlamani adorned with a garden of Nipa trees, 
which is in the Island of Gems, surrounded with a grove of 
celestial trees, in the midst of the ocean of nectar (Anandalahari). \ 
This is the well-known Tantrik meditation on the heart-lotus of 
worship below the Anahata-chakra. The Bahurupdshtaka and 
Bhairavayamala say “ There is the supreme abode (Mandira) of 
I)evi full of Chint&mani stones (which grant all desires). The 
great couch is Shiva, the cushion or mattress (Kashipu) is 
Saddshiva, the pillow the great I^hana. The four supports (Pada) 
are Ishdna, Rudra, Hari, and Brahma, bn that Bed reclines ‘the 
supreme Tripurasundari.’L Hence the Devi in the Lalitdsaha,?- 
ranama (v. 22) is called Pan c b abrah rndsa n ast h it a. The Jewelled 
Island is a high state of Consciousness in that Ocean of Nectar 
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which is the infinite all pdftrading Consciousness Itself. The Devi 
is united with Para mash iva in the Pranava ; the Nida over the 
Ongkara being the couch on which is resting Parashiva in His 
Bindu form. A. U. M. Nida, Bindu the five component parts of 
Om and the Shrichakra Yantra are here referred to. 

The supreme Paratnashiva abides in Satyaloka beyond mind 
and matter. Shambhu presides over mind and his'abode is Mahar- 
loka. Ether, air, fire, water, earth are presided ’over by Sadashiva, 
fsha, Rudra, Vishnu, Brahma whose abodes’ are Tapoioka, Jana- 
loka, Svarloka, Bhuvarloka, Bhurloka ; and {heir centres in the 
human body are in the Ajna, Vishuddha, Anahata, ManipQra, 
Svidishthina, and Mulidhara Chakras, respectively. Kundali 
Shakti manifests as the six: But notwithstanding all Her subtle 
and gross manifestations She remains over the same Chit and 
Ananda ; for the AtmA, in its own nature (Svarupa) as distinguished 
from its Powers and their products is the same in all times and 
places. ' 

Turning then to the Tatfvas the Sharada says (v. 17) that from 
the unmanifest Mulabhuta (Prakriti or root of all creation) of the 
Supreme (Paravastu = Bindu) when subject to change (Vikriti)issued, 
through inequality of the Gunas, the S&ttvika Tattva Mahat in the 
form of the Antahkarana and Gunas. 

Mahat is the cosmic Buddhi which is said to be in the form 
of the Antahkarana (Buddhi, Ahangkira, Manas) for all three are 
implicitly contained in the first (Upachariklubhayatmakah), as also 
the Gunas which here mean the Tanmatras of sound, touch, sight 
taste and smeli. According to Nyiya the Gunas appertain each to 
.each (Tattadvisheshagunah); or according to Singkhya Ether has 
one Guna, Air has two, Fire three and so forth. From Mahat was 
derived Ahangkara which is threefold as Vaikarika, Taijasa, and 
Bhutadi or the Sattvika, Rajasa, and Tamasa Ahangkaias (v. 18), 
Righava says that it is called Vaikarika because it issues from 
Parameshvara when his Simarasya with Shakti becomes Vikrita or 
disturbed. The Devas also are Vaikirika because produced from 
it. According to Sangkhya the Vaikarika nature is due to its 
generation from Pradh&na when Vikrita. The Vaikarika Devas are 
Dik, Vita, Arka, Pracheta (Varuna) Ashvi (two Ashvinikumara) 
V>hni, Indra, Upendra (Vishnoreki murtti) Mitra (the third sun) 
and' Ka (Chandra). These*are the*Presiding Devaiis of the senses 
(Indriya). From the Taijasa Ahangkira were evolved the Indriyas. 
The five Tanmatras and thence derived Bhutas came from 
Bhutidi Ahangkara. 

2 
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The Text and Commentary speak of the derivation of Akasha 
from Shabdatanmftfra, V4yu from Sparshatanmftfra and .so forth. 
But as the word Purva occurs, others read this as meaning.that 
each becomes cause of what follows in association with what had 
gone before. Thus Sbabdatanmfttra produces Aldsha. From 
Shabdatanmatra together with Sparshatanmatra come Vayu. 
From these two and RupatanmiUra come Agni and so forth. 

The Shftrada then gives the colours of the Bhutas namely trans- 
parent (Svachchha) ether, black air, red fire, white water, and yellow 
earth, the Xdh&ras of which are the Tanmatra and the Gunas of 
which are sound, touch, sight, taste and smell. Raghava Bhafta says 
that it is for the purpose of worship (UpasanasHianam) in pursuance 
of Shastra (Svashastr&nurodhena) that certain invisible things are 
here said to have colours (Atra kesh&nchit arupi-dravyan&ng varna- 
kathanam). This might perhaps seem to suggest to some that the 
colours are not real. But if this be so is it correct? Ether is 
transparent which is no colour, black is the absence of colour. 
With Rupa there must be colour. For what is colourless is form¬ 
less. Form is only perceived by means of colour: and the last 
three Bhutas are with form. Their colours are widely adopted. 
•Thus in China also yellow is the colour of earth and red and white’ 
are generally assigned to fire and water, respectively. Possibly 
what is meant is that the colours are here mentioned for the pur¬ 
pose of worship : that is, the mentioning is for such purpose. Else 
how could the Yogi perceive them ? For it is said 'Uni vastuni 
tanmitradini ■ pratyaksha-vishayflni (that is to Yogi's). Elsewhere 
it is said that ether is hollow or pitted (Sushirachihnam) air is 
moving (Chalanaparah) fire is digesting (Parip&kavan) water is 
tasteful (Rasavat) earth is solid (Ghana). All the universe is com¬ 
posed of the four Bhutas entering into one another (Paraspar- 
■inupravishtaih mahabhutaishchaturvidhaih) pervaded by ether 
(VyAptlkashaih). ,, 

Thus Consciousness as Shakti evolves mind and matter. The 
principles (Tattvas) of these are not always clearly understood, 
They may and indeed must be considered from the point of view 
of evolution—that is according to the sequence in which the limited 
experience of the jiva is evolved—or from that in which they are 
regarded after creation when the experience of concrete sense 
objects has been had. According to the former aspect, Buddhi, is 
the state of mere presentation ; consciousness of being only, with¬ 
out thought of “ I” (Aharigkara) and unaffected by sensations 
(Manas, Indriya) of particular objects which cx hypoihesi do not yet 
exist. It is thus a state of impersonal Jiva consciousness. Ahangk&ra 
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of which Buddhi is the basis is the personal Consciousness 
which realises itself as a particular “ I ” the. experiencer. The Ji'va 
wakes to world experience under the influence of MtiyfL shakti. In 
the order of awakening he first experiences in a vague general way 
without consciousness of the limited self like, the experience which 
is had immediately on waking after sleep. It then refers this ex¬ 
perience to the limited self and has the consciousness “ I am so 
and so." Manas is the desire which follows on such experience 
and the senses and their objects are the means whereby that enjoy¬ 
ment is had which is the end of all will to life. The Cosmic Mind 
projects its content as ideas and desires on to the gross sensual 
plane and there the individual mind enjoys them as such. 

I may here observe (hat the same scheme exists in Buddhism 
where the root is given as Avidyd, from which arises Sangskara. 
This gives birth to Vijnana (which is Buddhi) and then to N&ma 
rupa that is an external world at first vaguely perceived. The de¬ 
sire to take cognisance ot this gives rise to the six sense organs 
(Shad&yatana) namely Manas and the Indriyas. From this follows 
contact (Sparsha) of the sense organs with the external world 
giving rise to feeling (Vedan&) called forth by such contact in the 
form of pleasure and pain. This experience produces Desire 
(Trishna which a recent work on the Unconscious calls Libido) 
for pleasant sensations resulting in attachment and enjoyment 
(Up&d&na), and then the individual Jiva consciousness (Bhava) is 
born (Jati) ages and dies and is again reborn until Nirvana is 
attained. Throughout it is the will to life, the root of which is in 
Avidyi which produces the instruments namely the mind and 
senses whereby e.ijoyment is to be had and which creatively 
imagines the content of its experience from out the store of past 
lives in past universes. True experience- therefore can only be had 
by destroying the root which is AvidyA One of the tasks which 
yet remains to be done is to show the essential similarities of 
Buddhism and Hinduism instead of dwelling, as is usually done, 
on their differences, alleged or real. When it is fully realised that 
Buddhism took its birth in India and the implications necessary 
therein truer notions will be entertained o( it than generally pre¬ 
vails. 

An example from science lias been given which illustrates the 
process stated. In some animals Xhere are no specialised sense- 
organs but when stimulus is often given to a particular part ol a 
• bddy that part gets specially sensitive to it and a particular organ 
is developed. The illustration of course assumes that objects have 
been already created. Butin the evolution ot the world similar 
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principles come into play as those which exist after it has been 
evolved. The effect exists in its cause. Consciousness awakening 
: to world experiences reaches forth and forth and as it seeks to 
■ come by recollection to ifs limited self, its desire evolves the instru- 
j ments of enjoyment and projects (he objects of enjoyment into the 
i sensual world, This is the action of the Sangskslra operating in 
• i and upon consciousness. 

Whilst however In the order of evolution Buddhi is the first 
principle ; in the actual working of the Anlahkarana after creation 
has taken place it comes last, It is more convenient therefore for 
ordinary exposition to commence with the sense objects and the 
sensations they evoke. Matter as the objective cause of perception 
is not in its character as such under the cognisance of the senses. 
All that can be predicated of it is its effect upon these senses which 
is realised by the instrumentality of mind in its character as Manas. 
In science the notion of indestructible matter in atomic form is no 
longer held, for all matter it is now shown can be dissociated and 
the atom is dematerialised. The old duality of Force and Matter 
disappears, these two being held to be differing forms of the same 
thing. The ultimate basis is now recognised as Maya or Prakriti 
Shakti. Matter is a stable form of force into which on disturbance 
v of its equilibrium it disappears. Sensible matter (Bhuta) affects 
the experiencer in five different ways giving rise to the sensations 
; of hearing (Akasha), touch and feel (Vayu : not in the sense of all 
i forms of contact, for form and solidity are not yet developed) 

I colour and form and sight (Rupa) taste (Rasa) and smell (Gandha). 

I Sensible perception however exists only in respect of particular 
1 objects. But there exist also general elements of the parti¬ 
culars of sense perception. There is an abstract quality by 
which sensible matter (Mah&bhCxta) is perceived. This abstract 
quality is Tanmatru the “ mere tliatness” or abstract quality 
of an object. These are the general elements of sense per¬ 
ception which necessarily come into existence when the senses 
(Indriya) are produced. This is supersensible (Atindriya) matter 
the existence of which is ordinarily only mediately perceived 
through the gross particular objects of which they are the generals 
and which proceed from them. Sensations aroused by sense 
objects are experienced by the outer instruments (B&hyakarana) 
or senses (Indriya) whether off-cognition ..(Jndnendriya) or action 
(Karmendriya) which are the afferent and efferent impulses 
respectively. The Indriyas are not however sufficient in thefn- 
selves. In the first place unless attention co-operates there is no 
' sensation (Alocbana) at all. Nextly as the experiencer is at every 



moment besieged by countless sensations from all sides ; if any 
of these is to be brought into the field of consciousness it must 
be selected to the exclusion of others. Lastly the manifold of 
sense or “ points of sensation ” must be gathered together and 
made into a whole. These three functions are those of Manas 
the function of which is said to be Sangkalpa-vikalpa that is 
selection and rejection of material provided ,by;the Jnanendriya. 
These sensations, to affect the experiencer,' must be made his 
own and (his is clone by Ahangk&ra or " Self-arrogation It is 
then passed onto Buddlii which determined either by way of 
forming percepts and concepts or resolutions (Kartavyam etat 
raayd). Thus all the Tatlvas work for the enjoyment ol the Self or 
Purusha. They are not to be regarded as things existing inde¬ 
pendently by themselves but as endowments of the Spirit (Stmd). 
They do not work arbitrarily as they will but represent an 
organised cooperative effort in the service of the Enjoyer the 
Experiencer or Purusha. 

The Tantras speak of three Tattvas namely $.tmft, Vidya, Shiva. 
The first includes those Tattvas of the Thirty-six which are called 
impure (Ashuddha) namely Prithivi to Prakriti ; the second the 
pure-impure (Shuddha-ashuddha) or Maya, the Kanchukas and 
Purusha; and the third the pure Tattvas (Shuddha ) from 
Shuddhavidya to Shiva Tatfva. I have dealt with the last two in 
previous articles and deal with the first in the present one. ft is 
also said (see Jnanarnava Tantra XXI-1-9) that there are four Almas 
constituting the Cbitkunda or Mandala in the Muiadh&ra where the 
inner Homa is made. By knowledge thereof there is no rebirth. 
These are Atma, JnAnatma, Aniaratma and Paramatma. 

The Atma (Pranarupi) which is in all creatures (Jantu) as the 
basis of their Prana or vital principle is their AtmfL. It is 
Hangsasvarupt and is manifested in individual bodies by. inspira¬ 
tion and expiration (Shvasa, Uchchhvisa). This is Jiv&tma. It 
is like the Ak&sha separated in a pot which when broken becomes 
mingled with the total Akasha. Jnfin&tma is said to be Sakshat- 
saksliirupaka. That is, it is that aspect of Atma which witnesses 
all and by which the unity of all is known, it is thus the basis of 
Budclhi and all mental Tattvas derived therefrom. By ‘Antar" 
in Antarfttml is meant the subtle Atma of atomic dimension 
^Rahasyasukshma-rupakam-parawinu) which pervades every 
object. It is the “ inner bodiness ’ (AntarangatA) the spark of 
Paramatml. It is the Hangsa known only by Yogis. Its beak is 
lira (Mantra Otn; ; its Two wings are Agama and Nigama. 
its two feet are Shiva and Shakti. The three Bindus are Its three 
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eyes. When this Paramahangsa is spread (Vyftpta) throughout 
creation then all Blmtas spring up in their order (Akiisha, Pavana, 
etc). Of these five the root is Chitta. This Hangsa Bird disports 
Itself in the Lake of Ignorance (Avidyl) in the mud ot illusion and 
infatuation (Mohapangka) which is the world. When this Hangsa 
becomes other-worldly (Nisbprapancha) and dissolving (Sangbara- 
rup?) then It revdals. the Self (Atmlnam pradarshayet). Then Its 
"Badness” (Pakshitvii) ceases. Then the So’hamatm^ is. establish¬ 
ed which is the Supreihe Experience or ParamtU'miL 

To complete the creative process it is now necessary to resume 
the creation ol Shabda (Shabdasrishti) from its supreme state 
(Parashabda or Parabrahman) through its three Bhavas, Pashyanti, 
Madhyami and Vaikhari manifesting in bodies composed of the 
Tattvas above described ; for in this way the birth of the letters 
composing Mantras is shown. I will deal with this in the following 
article under the title “ Garland of Letters” (Varnamiila), a subject 
of primary importance in the Tantras. 


THE GARLAND OF LETTERS OR YARNAMALA. 

We now speak of “Vflk"—“The Word”—a great concept of 
the Sh&stras. Shruti says " Four are the steps measured by Vak. 
The wise Br&hmana knows them. Three being hidden in the cave 
do not issue. The fourth is spoken by men in their speech.” 

The Parabindu is the Shabda-brahman : for on its differentia¬ 
tion arises the “ unmanifest sound” (Avyaktarava) the Hidden Word 
from which all manifested speech and the objects which it denotes 
are derived. This is the state of Supreme Shabda (Parashabda) the 
evolution of which (Parashabdasrishti) has been shown in previous 
articles of this series. In its further development the existence of 
mind and body is assumed. This has been discussed in the 
account of the evolution of the objects (Arthasrishti) which Mind 
thinks and uttered Speech names. This Shabdabrahman as 
appearing in bodies is Kundalini Shalcti ('Kundalini shabdabrahma- 
mayi). The Sh&radl Tilaka says (1-1.10-112) : 

SI prasute Kundalini shabdabrahniamayi vibhuh 
Shakting tato dhvanis tasman nadas tasman nirodhikl 
Tato’rddhendus tat 6 bindns t asm Id asit pari tatah. , 

“ She who is Kundalini all pervading Shabdabrahman, produces 
Shakti. From this came Dhvani; from Dhvani, Nlda ; from Nitda; 
Nirodhik! ; from NirodhM, Arddhendu, from Arddhendii, Bindu ; 
and then comes Para.” 
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It will be observed that just as there is a sevenfold cosmic 
development, it is repeated here in the case of individual bodies. 
Kuiidalin} is Shabdabrahman, an aspect of Chaitanya or Conscious¬ 
ness (Chit). By Shakti is here meant Chit entered into by Sattva 
(Sattvapravishti) which is the Paramikish&vasthfL By Dhvani is 
meant that same Chit when entered into by Sattva (Sattvapravishti) 
penetrated by Rajas ('Rajo’nubiddhi) which is ,Al?sbaravasthd. By 
Nida is meant the same Chit penetrated by Tamas (TamQ’nubiddhi) 
or Avyakf&vastM. ’ By Nirodhiki is denoted that same Chit with 
abundance of Tamas (Tamah-prichuryyi) ■;* by Arddhendu the 
same with abundance of Sattva (Sattva-prichuryya). By the term 
Bindu is denoted that same Chit when in it there is a combination 
of the two (Tadubhayasangyogit). This development appears to 
indicate the gradual process whereby Shakti passes through subtle 
to more gross forms of potency until it reaches that full potency for 
manifestation which is the > Ghanivasthi State or Bindu in which 
Kriyi exists in full creative perfection. So it is said “ Moved by the 
strength of Ichchhl-shakti (Ichchh&shaktibalikrishtah) illumined by 
Jn&na-shakti (Jnanashakti pradipitah),” that Shakti (Si shaktih) in 
male form (Pungrupini) who is the Lord (Prabhu) puts forih Her 
who is called Action (Kriy&khyim that is Kriy&shakti). 

The Shiradi then continues :— 

Pashyanti madhyami vichi vaikhari shabda-janmabhuh 

Ichchhijnanakriyatmisau tejorupi gunitmika 

Kramenlnena srijati Kundali varnamilikim 

(Then Pari) and then came Pasihyanti, Madhyami and • Vaikhari 
Shabda. In this order Kundali who is Will (Ichchbi) Knowledge 
(Jnana) and Action (Kriyi) who is both Light (Tejorupa, and 
Chidrupi ; in Herself consciousness) and in the form of the Gunas 
(Gunitmiki, that is Prakriti) creates the Garland of Letters. 

Pari is Shabda as Parabindu and is motionless (Nishpanda). 
This as already explained becomes threefold and the threefold 
aspects from the Shabda stand-point are Pashyanti, Madhyami 
Vaikbar}. Each of these are manifested forms of the Unmanifested 
Parabindu or Shabdabrahman. It is, as Righava says, by shifting 
to another place in Her (Asyimeva binduh sthanintaragatah) that 
Bindu which is Para when unmanifested and motionless is called 
JJashyanti, Madhyami and Vaikhari speech (Vik). Pari is in the 
Mulidhira chakra, Pashyanti in Svidhishthina (and upwards) 
fyladhyami in Anihata (and upwards) and Vaikhari in the throat. 
In Kundali, Shakti is subtle (Sukshmi) and in the form of mere 
Light (Jyotir-mitritmai upini) and not an object of hearing 
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(AshrotravishayS). Th-ence She goes upward (TWdhvag&minij and 
becomes Pashyanti' self-manifesting (Svayang-praki«h&) in the 
Susliumni Nadi' (Sushumnixnfishnii.). She again becomes Madh- 
yam& as a form of Nada (Nidarupirn). when reaching the Heart 
Lotus (An&hata). Then She goes upward as a mere undifferentiated 
“ hum ” (Sanjalpam&tra avibbaklft). It is She who appearing at the 
chest, th)oat, teetb, nose, palate and head assumes the form of ail 
letters (Varna) issukig from the root of the tongue and lips and 
thus becomes Vaiklucri the Mother of ail sounds, audible to the 
sense of hearing (Righava Bhatla). The same Commentator then 
say's, citing the Kidimala section of Tantrar&ja " Under the 
influence of one’s own will (Svitmechchbishaktighilena) a high 
(Uttama) form of the N&da called Parti generates in the Mul&dh&ra 
as Prlnavayu (Prinavivusvarupaiab). This when carried up by 
will (Ichchhd) and made to appear in the Svidhishtbina is called 
Pashyanti associated with Manas. Gradually ied up by Her it is 
called Madhyami. associated with Buddhi in the Anihata. Carried 
still further upward it is called Vaikhari in the Vishuddha in the 
Fegion of the throat. Thence it is generated as the. Letters from A 
to Ksha through its presence at the head, throat, palate, lips, teeth, 
tongue (root,lip and back) nose, palate, and throat (together) lips and 
teeth (together) and throat and lips (together). Their Akshara-hood 
(Aksharatva) is said to be due to their being divided into different 
parls beginning with the letter A and ending with Ksha.” 

It is Chit-Shakli which is called Parti, that is to say it is 
Par& V&k not moved to vibration by the M&yi which reveals 
(Pai&pralds-hikii ralya nisbpandi) on account of its bearing the re¬ 
flection of Chaitanya (Chaitanyibhi.savishishtatayi.). The vibratory 
states are Pashyanti and the other two (Saspandavasthib pashyant- 
y&dyih). Pashyanti which is in the nature of Bmdu (Bindntatlvat-, 
mild) in the form of a general (that is not parliculari ed) motion 
(Sam&nya praspandap> aldtsharfipini) which is manifested in the 
region between the MuladMra and the Navel (Muli.dha.r&dinibhy- 
antaravyaktisthflni.). It is called Pashyanti because of its being 
]nS,na (Jninitmakaivat). It is associated with Manas. Madhyand 
is in the form of the internal and external instruments (BS.hyi.ntah- 
karanStmika) and manifests as NSdabindu (NSdabindumayi). 
Hiranyagarbha sound (Hiranyagarbharupini) in the region extend¬ 
ing from the navel to the heart (N^bhyadihridayantSbhivyaktisthSnSh 
It is associated with the Tattvas of specific ideation and so forth 
(VisheshasangkalpSdisatattvS). She is MadhyamS when Buddhi js 
MadhyamS. Madhyama is middle that is " in the midst ” between 
Pashyanti which is “Seeing” (Ikshana) and Vaikhait which is 



utterance. She is neither like Pashyanti nor does She proceed 
outward like Vaikhari with articulation fully developed. But She is in 
the middle between these two. Vaikhari is a form of Bija (B'ij&tmM) 
as Madhyaml is of N4da (N&darupini, and as Pashyanti is of Bindu 
(Bindv&tmiktt). Vaikhari is manifested in the region from the heart 
to the mouth (Hriday&dyi sv4nt4bhivyaktisth4pfl). It is called 
Vaikhari according to R&ghava on account 'of its particular 
(Vishesha) hardness (Kharatva). Bh&skararihia (LalitfL v. 81) derives 
it from Vi =very; Khara = hard. According to the Saubh&gya 
Sudhodaya, Vai = certainly ; Kha = cavity (of the ear); Ra =to go or 
enter. But according to the Yogashastras the Devi who is in the form 
of Vaikhari (Vaikharirupa) is so called because She was produced 
by the Prana called Vikhara. This is Viratshabda that is the mani¬ 
fested letters which singly, or in combination, make certain sounds 
which are called Mantras. Strictly speaking all uttered sounds are 
Mantras, all uttered speech having a common origin or development; 
but in the more usual sense, Mantra means those letters or com¬ 
bination of letters which are used in Upasana and Mantrayoga and 
are ihe Mantras of the Devatfts of Shastric worship. 1 he Arthasrishti 
of Kundalini are the Kalas which arise from the letters such as the 
Rudra and Vishnumurtis their Shaklis and so forth. 

The root “Man" means “to think" and the suffix “tra’ 
indicates the saving character of Mantra. Mantra is thus a power 
(Shakti) which is thought-movement vehicled by a vital force 
(Viyu) which is revealed in speech. Shabdabrahman is all- 
pervading, undifferentiated Shakti, and Mantra is its particular 
manifestation. It is Varncllmakashabda (Letteied sound) manifested 
by Ak&sha caused by the contact of the surrounding air with the 
vocal organs, the formation of which in speech is in response to 
the mental movement or idea, which, by the will thus seeks outward 
expression in audible sound. All Shabda has its corresponding 
Artha, for neither can be disassociated from the other. The word 
“Artha" comes lrom the root “ Ri ” which means to get, to know, to 
enjoy. Artha is'that which is denoted by Shabda and is that which 
is known and enjoyed. This Artha is either subtle (Sukshma) or 
gross (Stiiula). Ihe latter is the outer physical object which speech 
denotes and the lormer is the Vritli (modihcation) of the mind 
which corresponds to the gross Artha ; lor as an object is perceived 
mind forms itselt into a ?ritti which is the exact mental 
. counterpart oi the object perceived. The mind has thus two 
• "aspects in one of which it is the perceiver (Grfthaka) and in the 
other the perceived (Gr&hya) in .the shape of the mental impression. 
That aspect of the mind which cognises is called Shabda or Nam* 
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(name) and that aspect in which it is ifs own object or cognised is 
called Artha or Rupa (Form), Shabda being associated with all 
mental operation. In the evolution of the universe the undifferen¬ 
tiated Shabda divides itself into subtle Shabda and subtle Artha 
which then evolve into gross Shabda and gross Artha. For the 
cosmic Mind projects its subtle Artha on to ihe sensual plane 
which is then a physical gross Artha named in spoken speech. 
Thus the subtle Shabdn associated with cogniho'n is called Mitriki 
and the subtle Artha is the mental impression ; whilst the gross 
Shabda are the uttered letters (Varna) denoting the gross outer 
physical object (Sthula artha). 

Just as the body is causal, subtle, gross, and as there are three 
cosmic and individual states, dreamless "sleep, dreaming, waking ; 
Pr&jna., Taijasa, Vishva ; Ishvara, Hiranyagarbha, Vaishv&nara or 
VirAt ; and a fourth transcendent stale or Turiya ; so there-are 
three states (Bhava) of sound Pashyanti, Madhyama, Vaikhart 
developed from a iourth supreme and undifferentiated state (Para). 
This last and Pashyanti represent the carnal aspect of Shabda, for 
Pashyanti is the actual moving aspect of the unmoving Paid ; 
Madhyma is Hiranayagarbhashabda. This Sukshmasbabda 
and its corresponding Artha belonging to the subtle body (Linga 
Sfaanra). In creation the Cosmic Mind first develops Pashj-anti- 
shabda and Artha, and then projects this subtle Artha into the 
world ot sensual experience and names it in spoken speech 
developed in the throat and issuing from the mouth. Vaikhari is 
Virdtshabda belonging, as well as the physical objects it denotes, to 
the gross body (Sthula sharira). This last Gross Shabda is language 
that is sentences (Vlkya), words (Pada) and letters (Varna) which 
are the expression of ideas and Mantra. Pashyanti is characterised 
by non-particular general movement (S&m&nyaspanda) the first 
undefined push of the Viyu towards manifestation : Madhya mil is 
specific movement (Visheshaspanda), the Vaju commencing to 
differentiate, and Vaikhart is Spashtataraspanda that is the clear 
separate movements of articulate speech. Mental Artha is a 
Sangsk&ra an impression left on the subtle body by previous 
experience and which is recalled when the Jiva rt-awakes to world- 
experience and recollects the experience temporarily lost in the 
cosmic dreamless state (Sushupti^ which is dissolution (Pralaya). 
The Cause (Karana) which arouses this Sangskara is the Shabda 1 or ’’ 
N&ma, subtle or gross, corresponding to that particular Artha^ 
There is thus a double line of creation from the Shabdabrahman 
namely language expressive of ideas and the objects which these 
,denote. Uttered speech is a manifestation^ the inner « naming ’’ 
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or thought which is similar in men of all races. For this reason a 
thought-reader whose cerebial centre is en rapport with that of 
another may read the hidden “ speech ” that is the thought of one 
whose spoken speech he cannot understand. Vaikhartshabda 
however differs in various races owing to racial and climatic 
conditions, the physical formation of the vocal pr^ans and so forth. 

But for each particular man speaking any particular language, the 
uttered name of an^ object is the gross expression of his inner 
thought movement. It evokes that movement and again expresses 
it. It evokes the idea and that idea is consciousness as mental 
operation. That operation can be so intensified as to be itself 
creative. This is Mantra-cbaitanya when thought is not only in the 
1 outer husk but is vitalised through its conscious centre. 

The above is but the Mantra way of saying that the homoge¬ 
neous Consciousness differentiates as Shakti and appears as subject 
(Shabda) and object (Artha) ai first in the subtle lorm of mind and 
its contents generated by the Sangskfira and then in the gross lorm 
of language as the expression of Ideas and of physical objects \Artha) 
which the creative or Cosmic Mind projects into the world of 
sensual experience to be the source of impressions to the 
individual experiencer therein. The natural name of anything 
is the sound which is produced by the action of the 
moving forces which constitute it. He therefore, it is 
said, who mentally or vocally utters with creative force the natural 
name of anything brings into being the thing which bears that 
name. Thus “ Ram " is the Bija of fire ; and is said to be the 
expression in gross sound (Vaikhanshabda) of the subtle sound 
produced by the activity of, and which is, the subtle fire-force. The 
mere utterance however of Ram or any other Mantra is nothing but 
a movement of the two lips. When however the Mantra is 
awakened (Prabuddha) that is when there is Mantra-chaitanya then 
the S&dhaka can make the Mantra work. However this may be, in 
all cases it is the creative thought which ensouls the uttered sound 
which works now in man’s small magic just as it first worked in the 
grand magical display of the World Creator. His thought was the 
aggregate, with creative power, of all thought. Each man is Shiva 
and can attain His power to the degree of his ability fo consciously 
^jpalise himsell as such. Mantra and Dcvata are one and the same. 

By }apa the presence of the latter is invoked, japa or repetition of 
•, Mantra- is compared to the action of a man shaking a sleeperto 
wake him up. The two lips are Shiva and Shakti. Their movement 
is the coition (Maithuna) of the two. Shabda which issues 
herefrom is in the nature ol Bindu. The Devata thus produced is^ , 



as it were the son of the Sidhaka. It is not the Supreme Devattt 
(who is actionless) who appears, but in all cases an emanation 
produced by the Sadhaka for his benefit only. The Boy-Sbiva 
(Bala-Shiva) who thus appears is then made strong by the nurture 
which the Sidhaka gives. to his creation. The occultist will 
understand all ^uch symbolism to mean that the Devatfl is a form 
of the consciousness ef the pure Sidhaka which ihe latter arouses 
and strengthens and* gains good thereby. It is his consciousness 
which becomes Bila-Shiva and which when strengthened the full 
grown Divine Power Itself. All Mantras are in the body as forms 
ot consciousness (Vijninarupa), When the Mantra is fully practised 
it enlivens the Sangskara and the Artha appears to the mind. 
Mantras are thus a form of the Sangskaras of Jivas—the Artha of 
which appears to the consciousness which is pure. The essence of 
all this is—concentrate and vitalise thought and will-power. But for 
such a purpose a method is necessai y namely language and deter¬ 
mined varieties of practice according to the end sought. These, 
Mantravidya, (which explains what Mantra is,) also enjoins. For 
thought, words (gross or subtle.) are necessary. Mantravidya is the 
science of thought and of its expression in language as evolved 
from the Logos or Shabdabrahraan Itself. 

It is in this sense that the universe is said to be composed of 
the Letters. It is the fifty (or as some count them fifty-one) 
Letters of the Sanskrit alphabet which are denoted by the Garland 
of severed heads which the naked Mother Kill, dark like a threaten- 
■ / ing rain-cloud, wears as She stands amidst bones and carrion, beasts 
and birds, in the-burning ground, on the white corpse-like (Shava- 
rupa) body of Shiva. For it is She who “slaughters" that is 
withdraws all speech and ils objects into Herself at the time of the 
dissolution of all things (Mr.hipralaya). From Her in Her aspect 
of Mah&kundali coiled round the Shivabindu they are derived. 
Mah&kundali when with one coil is Bindu, with two Prakriti- i 
Purusha ; with three the three Shaktis (Ichchhi, Jn&na, KriyS. and 
the three Gunas, Rajas, Sattva, Tamas) with three and a half She 
is then actually creative (Srishtyunmukhi) with Vikriti, Then with 
four coils and so on to 51 She is according to the Shaklisanggama 
Tantra (Utpatti Khauda, Ullasa 1) Ekajata, Ugratara, Siddhakali, 
KMasundari, Bhubaneshvari, f Chandikeshvarf, DashainahavicM 
(ten coils), Smashinakilikft, Chandabhairavi, Kamatira, V'ashi- 
karanakalM, Panchadashi, Shodashi, Chhinnamasti, Mahamadbu-' 
matt, Mahipadmavati, Rami, Kamasundari, Dakshinakiliki, 
Vidyeshi, Giyatri (24 coils) Panchami, Shashthi, Mahiratneshvari, 
V Mhlasanjivant Paramikali, Mahinilasarasvalt,Vasudh9.ri,Trailokya 



mohini, Traiiokyavijay4, M:ihak4mat4rini, AghCrl, Samitamohini, 
Bagaia, Arundhati, Annapurna, Nakuli, Trikantaki, Rajeshvari, 
Traiioky4kars!iini, R4jar4jeshvari, Kukkuti, Siddhavidy4, Mrityu- 
harini, Mahabhagavati, V4savi, Phetkari, Mahashrimatrisundari, 
and Shrim4trikotpaltisundari ("coils 51) respectively. Each coil is 
said to represent the MStrika or subtle form ofjeach of the letters 
(Varna) and to denote the number of Kula^oi* divisions in the 
Mant;as of each oi’athese Devatas. MahakunySali coiled round the 
Shivabmdu, as it were a mathematical line jvilhout magnitude, 
makes with it one point. When the time for creation comes She 
uncoils Herseli and creates (he whole univeise in the form of the 
Letters and the objects which they denote. Having so created it 
t She again rests as Kundali' in the root bodily centre (Muiadhira) of 
all living creatures from which She manifests as Pashyantl 
Madhyamft and Vaikhari Shabda. Man’s body is called in the 
Tantras a microcosm (Kshudrabrahminda) containing within itself 
all which is in the universe (Mahlbrahmfinda) of which it is a 
part. The Yoginthridaya Tantra (Sangketa 1) says that when 
Shakli first “sees” (that is .ideates) She is Paramk Kala m the 
Mother form (Ambik4rupa) which is both supreme Peace (Parama- 
sh4nta) and Supreme Speech (Para vak). She sees the manifested 
Shabda from Pashyantl to Vaikhari. The Pashyantl slate is lb:v! 
in which Will (ichcihha shakti) is about to display the universe 
then in seed (Bija) form. This is the Shakti Vam4. Madhyama 
ViVk which is knowledge!(]nina) is Jyeshlha. Here there is the first 
assumption of form as the Mitrika (Matrikaivam 4panna) for here 
is particular motion (Visheshaspanda). The Vaikhari state is that 
of Kriya shakti (action) whose form is that of the gross universe, 
» As the former Shakti produces the subtle letters or M4trM which 
are the Vasana, so the latter is the Shakti of the gross letters 
Varna) of words and their objects. v These letters are the Garland, 
ot the Mother (Varnamiia) issuing from Her as Kundali and 
absorbed by Her in the Yoga which bears Her name. 

As the Yogakundali Upanishad says :—“That V4k (Power of 
speech or Logos) which sprouts in Pari, gives forth leaves in 
Pashyantl, buds in Madhyama, and blossoms in Vaikhari'. By 
• reversing the above order sound is absorbed. Whoever realises the 
great Lord of V4k the undifferentiated illumining Self is unaffected 
any word (Shabda) be it what’it may,” As the Hathayoga- 
jpradipika (IV. 101-102) concisely says “Whatever is heard in the 
Tortn of sound is Shakti. The absorbed state (Laya) of the'Tattvas 
(Prakriti’s evolutes) is that in which no sound exists. So long as 
there is the notion of Ether, so king.is the sound (that is vibration) 
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heard. The sou'adlcss is called Parabrabman or Paramatrnft, 
" Shabdabrahtnan is Unis the Brahman in its aspect as the cause 
of the manifested Shabdartha. ft is the ideating kinetic aspect of 
the undifferentiated E-lher of Consciousness (Chidak'isha) of 
Philosophy and the Skguna Brahman of worship. It is Chit 
Shakli vehicled Iro undifferentiated M&y& Shakti or the manifesting 
Godhead uncreated^ unborn, eternal, evolving the changing worlds 
of name and form ^dmarupa) by its wondrous and unscrutable 
Mayl. Therefore Chandi says " Reverence to Her Who is 
eternal, Raudri, Gaurg Uhatri reverence and again reverence ; to 
Her who is the Consciousness in all beings reverence and again 
reverence." 
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